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• Wu Yaozong wrote: "People in the world are always dreaming...Sud-
denly, they awake to discover that their dreams have been realized… 
Yet the bright and warm reality is pushed by a new dream to the back 
as a cold and dark reality." (Y.Z.Wu cl934: 79-80) Wu was dreaming 
too. But he seemed to settle on the dream of Communism, despite the 
fact that its reality was beset with problems. 
Wu occupied a significant position in Chinese Christianity since 
1949. His theology and social involvement since the '30s were also 
marked. Moreover, "Chinese understanding of religion starts from the 
practical concerns of society and individuals". (W.Y.Wan cl981: 6) 
These make the present study worthwhile, helping one in understanding 
Chinese Christianity in the PRC era. 
Basically, this is a historical study. It tries to trace the 
development of Wu's social involvement in relation to the Chinese 
environment and the development of his theology related to social 
involvement. A final evaluation is also mfide with the criteria of 
consistency, relevancy, renovational and continuity. 
It is discovered that Wu's theology and social involvement showed 
signs of inconsistencies, irrelevancies and was not that renovational 
as appeared. Despite this, traces of his pattern continued in Chinese 
Christianity in the '80s. 
Wu manifested two models of social involvement. Before 1949 Wu's 
social involvement was a prophetic type, functioning outside the 
government with a critical and active stand. After 1949, he exhibited 
a complying model. It functioned within the government structure and 
official control. It seldom criticized the government, always echoing 
(iii) 
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the latter's policy and programs. 
In the '30s, the theology of Wu Yaozong contained important 
concepts related to Christian social involvement such as a prophetic 
role of the Church, the respect for human value, a stress on an imma-
nent God, and that the ultimate loyalty should go to God. However, 
since the '40s, Wu's theology was designed to justify Christian social 
involvement in support of Communism and the CCP rule, even at the cost 
of distorting the Bible, and contradicting his previous ideas. His 
theology also neglected such important elements as the unhealthy 
tendencies in Chinese culture, the sinful nature of man, and the issue > 
of power. 
Since the late '40s, Wu seemed to settle on the communist course. 
Points of break emerged in his theology and social involvement. Two 
possible explanations are suggested. The first may be that he was 
enticed by the dream of power he enjoyed under the Communist regime. 
The second may be that when he awoke to discover the cold reality of 
the dream of an ideal socialist state, it was too late. And for some 
unknown reasons, he chose to comply. Just like the difficulty in 
fully and accurately knowing the subconscious, it is hard to draw an 
exact and comprehensive picture for the explanations. 
(iv) , * > 
ACKNOWLEDGEMENTS 
To me, the writing of this thesis is not an easy journey. First 
is due to my inadequate knowledge of theology and Chinese Christiani-
4 
ty. A second reason is that the journey through the history of China 
and Chinese Christianity for the past 100 years or so is not without 
pains. 
However the journey is rewarding and worthwhile. First, the 
awareness of my own limitations is a process of learning. Secondly, 
signs of encouragement can be found in the history of China and Chi-
nese Christianity too. Finally, in the courso of writing this thesis, 
I enjoyed valuable experiences with my teacher, friends, classmates 
and family members who gave me much support, advice, comfort and 
assistance. 
This thesis cannot be completed without the advice and practical 
assistance from my supervisor, Dr. Philip Shen. He is considerate and 
helpful. His serious attitude in research, his meticulous review of 
my thesis, and his stimulating advice and ideas are all valuable to 
me. My interest in further studies is also influenced by him. I 
would therefore like to express my deepest gratitude to him. 
Credits also go to Dr. Z.M. Deng of the Christian Study Center on 
Chinese Religion and Culture and Mr.T.Y. Lau who provided me valuable 
information on Wu Yaozong and Chinese Christianity, as well as Dr. 
L.M. Ng who gave me valuable advice on my thesis outline. 
f 
I would like to thank my dear friend Ms L.Y. Ho for her assist-
0 
ance in typing the bibliography, as well as her comfort, encouragement 
and support to me when I was in despair. I would also like to extend 
my' sincere thanks to Polly Ho, Winnie Ho, Dr. Angela Tam, K.W.Too, 
, ， （V) 
. � 
W.C. Wong, Debbie Yau, and Jane Yeung for giving me valuable as-
sistance, encouragement, or advice in the course of writing this 
thesis. , 
I would also like to take this opportunity to express my sincere 
gratitude to all the teachers who have kindly taught me and helped me 
throughout my three years of study. These include Dr. Alan Chan, Dr. 
Daniel Chow, Prof. Eichard Henshaw, Prof. G. Kaufman, Mr. Joseph 
Kuang, Dr.P.L.Kwok. Ms Lau, Mr.T.Y.Lau, Dr. Archie Lee, Dr.L.M.Ng, Dr. 
Philip Shen, and Dr. Ernest Wu. 
Finally I would like to dedicate this thesis to my beloved family > 
members for their encouragement, care, and understanding. Above all, 
hearty thanks to dear God my Lord for staying with me and allowing me 
perceive His grace in the valuable experience I had for the past three 
years of study. 
Lai Yuet Sim, Phoebe 
July 1992 
(vi) 
• , * 
CHAPTER ONE: INTBODUCT腿 
I * 
Wu Yaozong (吴耀家）was one of the key leaders of contemporary 
Chinese Protestant Christianity. The oft-quoted Three-self Patriotic 
Movement (TSPM牛®蓬智数三S童國運J力) which greatly affected Chinese 
Christianity was led by him. Among the late Chinese Protestant lead-
ers, Wu is the most highly acclaimed one by PRC Christian leaders such 
as Ding Guangxun (71 先 t" ) • 
Given Wu's significance, he is a figure of interest for research-
ers on recent Chinese Christianity. Studies on Wu covers his biogra-
phy and work, his relationship with the TSPM, plus his theology and 
ideology in； relation to his time. This writer attempts to take Wu 
Yaozong as a case study on theology and social involvement. In what 
follows, previous literature on Wu, plus the significance, objectives, 
* 
scope, method and limitations of this study will be detailed. 
1.1 Literature 
As far as Wu Yaozong is concerned, there are essentially three 
key themes of research. One touches on the jDiography and work of Wu. 
The second strand is mainly concerned with his theology and ideology 
in relation to the context of his time. The final one discusses Wu in 
relation to the TSPM and Chinese Protestant Christianity. Most of the 
writings on Wu Yaozong are either PRC-based or Hongkong- based, and 
those foreign-based are negligible, if any. 
So far, this writer discovers three essential perspectives on Wu, 
each tied in with a particular basis for evaluation. At one extreme 
is outright criticism, damning Wu as a' traitor of Christianity. 
Generally they criticize Wu with a premise that Communism and Chris-
tianity are in opposition and hence Wu's alliance with the CCP is 
condemned. At the other extreme is outright appreciation, elevating 
‘ » 
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him to an infallible position of great faith and contributions. The 
evaluation is "politically-determined" by the Chinese context, though 
there are some genuine appreciation by Wu's close friends. The Chi-
nese cultural tradition that dictates the need for a model leader or 
head also counts. In between is a more balanced perspective, appreci-
ating and criticizing Wu. Usually, the basis for this evaluation 
originates from Christian beliefs and principles; plus practical 
considerations of the Chinese situation. 
The following gives a sketchy review of the key writings on Wu 
Yaozong. It is not exhaustive. One can consult the bibliography of 
> 
this thesis for other works on Wu. 
1.1.1 Those Related to Wu's Biography and Work 
The most recent and comprehensive work on Wu Yaozong‘s biography 
is Shen Derong's booklet published in September 1989 (Shen 
Derong c1989a). Shen is a member of the TSPM Committee. He provided 
the most detailed tracing of the key events of Wu's life from his 
birth in 1893 to his death in 1979. It covered such aspects as Wu's 
ideology on non-violence, his involvement in social and patriotic 
activities, in church building, and highlights of some of Wu's writ-
ings. Wu was portrayed as a man of great and genuine faith. He 
mentioned neither Wu's defects nor his mistakes. The presentation is 
lopsided, with no traces of criticism. Shen's work on Wu is essential-
ly a narrative rather than an evaluative account. 
Apart from Shen's work, there are two other collections that are 
on Wu's biography, ideology and work. One is entitled In Memory of 
Mr. Wu Yaozonfi ((3 種、吴耀才、劣生）published by the TSPM Committee in 
June 1982 (CTSPM cl982). There were domestic and overseas contribu-
* 、 
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tors to this book. Chinese writers included those from the TSPM 
Committee, from government departments such as the Religious Affairs 
Bureau, and the Department of United Front, and his relatives and 
t 产 
friends. The overall tone was very positive about Wu. (Jovernment 
officials invariably praised Wu for supporting the Chinese Communist 
Party (CCP) and socialism. Wu was also praised for the TSPM he led, 
which according to them, had made Chinese Christianity truly independ-
ent and autonomous. Two articles are particularly noteworthy. One is 
by Jiang Wenhan (江 <漢）which traced in details Wu's biography and 
development of his key ideas (Jiang Wenhan cl982)• Jiang said Wu was 
a prophet of Chinese Christianity. Another article is written by Ding 
Guangxun (K.H.Ting cl982)• Ding regarded Wu as a man of strong faith, 
and a forerunner in Chinese theology, highlighting his contributions. 
One example was Wu's incorporation of history in his theological 
reflection. He also mentioned his close acquaintance with Wu, showing 
how Wu affected him, such as his Christology and view on the CCP. 
Another one is the Collected Works in Memory of the 10th Anniver— 
sary of the Death of Wu Yaoznn^ (吳铺案先逝饮i"避年i.己会.之尊、 ）， 
published in October 1989 (CTSPM cl989). Here, again, the portrayal 
of Wu was very positive — he was the founder to the much championed 
TSPM, he was patriotic, a man of action and courage, a man of strong 
faith and good witness, a man who both loved socialist China and the 
church, a man who supported the CCP and socialist construction, etc. 
Most of these are more of a propaganda work in support of the CCP than 
mere genuine appreciation of Wu. 
Besides writings from PRC sources, there is one recent short 
article by Lo Chiu-ling % % ) on Wu Yaozong‘s later years (C.L.Lo 
cl982c). In a few pages, he positively spoke of Wu and revealed Wu's 
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later years during which Wu was seriously ill. There is also a short 
section on Wu's cordial interactions with Premier Zhou Enlai. 
K1.2 Those Related to Wu's Theology and Ideology： 
There are many works which give a general discussion of Wu's 
theology and ideology. Ng Lee-ming's (吳利 ag ) article "A Study of 
Y.T. Wu" (Ng Lee-ming 1972) provides the most comprehensive and criti-
cal analysis of Wu's understanding of Christianity in relation to the 
changing conditions in China chronologically. It covers discussions 
on Wu's concept of God, his changing perception of the Christian role 
in society from spiritual reform, through social reform, to revolu-
tion. This was in line with Wu's changing attitude towards violence 
and Communism. While rejecting others' calling of Wu as an opportun-
ist, Ng insisted that Wu's positions was a result of Wu's "honest and 
existential decision that he made in light of his understanding of 
Christianity and the environment in which he found himself" (ibid: 
52). Yet he criticized Wu for giving up the prophetic role of the 
church. On the whole, Ng's discussion is ol5jective and comprehensive 
and is a valuable basis for understanding Wu's theology and thinking 
amid the Chinese context during the 20s-40s. 
In March 1983 N.Z. Zia wrote a brief article about Wu and the 
philosophy of Spinoza (N.Z.Zia cl983). He noted that due to drastic 
changes in the Chinese and international environment, Wu's outlook 
changed from idealism and liberalism to one of materialism. He gave 
some hints, though not detailed, on Wu's theological heritages, namely 
liberal theology. Christian socialism, and the philosophy of the 
pantheist Spinoza. The latter believes in the unity of mind and 




between the atheistic Communism and theistic Christianity. Zia spoke 
of Wu positively, commending him as a man who both loved the church 
and the nation. 
？-
It is mentioned in the June 1989 issue of the Nanjing Theological 
Review that in memory of the 10th anniversary of the death of Wu 
Yaozong, there would be a series of writings on.Wu, to be published in 
the journal successively. In this issue, Zhang Yuezhu (51c/J 竹） 
wrote an article about Wu's early belief and thinking (Zhang Yuezhu 
cl989). The account is narrative, discrete and lacking coherence. 
Yet it provides an idea of Wu's belief and thinking which had never 
been touched upon in previous studies such as his understanding of > 
faith, the nature of religion, his view on the world, the characteris-
tics of Chinese nationals, sex and marriage. In contrast to Ng Lee-
ming's criticism of Wu, Zhang mentioned that Wu Yaozong stated that a 
Christian group should vow loyalty to the word of God, instead of a 
specific political party, a specific thought and ideology (ibid: 19). 
And Wu also held that the rightful role for Christianity in society 
was a prophet, criticizing things that affected people's livelihood, 
while witnessing to the truth (ibid: 20). The final comment that Wu's 
early beliefs are now beginning to be realized (ibid: 23) is vague and 
abrupt, lacking supporting evidences. 
Works that discuss a specific aspect of Wu's theology is limited. 
H.Z. Lee's (f 朽苏）master thesis "The Three-self Movement and the 
Concept of Salvation" 
written in 1975 
(H.Z.Lee cl975) devotes a specific section-on Wu's concept of salva-
tion. She traced the development of Wu's theological thought in a 
chronological order. And from bits and pieces, she tried to build up 
a comprehensive view of Wu's concept of salvation 一一 a concept which 
' - . • 
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was not Christ-centered. According to Lee, Wu thought that "salvation 
is to have a new life in a society of love, wherein life is full of 
peace, unity and joy" (ibid: 57). And salvation of, society was the 
base for the salvation of individuals. Salvation of society was a 
human effort, and could be attained by revolution. Lee also criti-
cized Wu's concept of salvation for failing to solve the problem of 
man's inability to do good. And for the sake of the nation, Wu sacri-
ficed the church. Lee's work presents quite a comprehensive and 
critical account on Wu's concept of salvation. 
Zhao Yu ( 缝 言 ) g a v e a summary and all-positive view of Wu's 
concept of God (Zhao Yu cl990). He noted that the method of experienc-
ing God by intuition was one newly developed by Wu himself. It was 
unique and could enable people really believe the existence of God. 
He commended Wu for Wu's saying that the Biblical God changed as 
people's understanding changed, and that it was the latter had changed 
and not God. Zhao said this indicated "the mystery of God whom the 
limited man could not fully know. It also showed that the transforma-
tion of the society and evolution of history would affect man's under-
standing of God" (ibid: 19). To him, Wu's understanding of God was 
never divorced from history and society (ibid). He elaborated on Wu's 
concept of God as truth. He noted that in view of Wu's "integration 
of the core truth in religion and the general truth in social sciences 
to undertake such concrete responsibility of transforming the society, 
[Wu] is not only a prophet, but also a politician and a revolutionary 
martyr" (ibid: 22). 
1.1.3 Those Related to Wu, the TSPM and Chinese Protestant Christianity 
These works either take Wu as the focus and show Wu's contribu -
_ , « 
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tion to the TSPM and Chinese Protestant Christianity, or take TSPM or 
Chinese Protestant Christianity as the center and Wu is mentioned as 
an "offshoot". 
For the former, two recent examples are found in the Nam"ing 
Theological Review (February 1990). Sun Jiaqi (H後）portrayed Wu 
as having a good knowledge of the situation of Chinese Christianity, 
and how Wu with such an understanding vigorously promoted the TSPM. 
The account was narrative and had a lopsided view on Wu (Sun Jiaqi 
cl990). Bao Zhimin (包f 言;regarded Wu as the one who designed the 
building of Chinese church. Bao gave an account of Wu's activities 
after 1949, highlighting his concern for church work including the 
TSPM, safeguarding its legal rights of freedom in religious belief, 
theological education and publications (Bao Zhimin cl990). 
For another stream, the focus of attention was the TSPM, and Wu's 
related activities and theology was mentioned too. For example Philip 
L.Wickeri ‘ s book Seekinja; the Common Ground aims to "describe, inter-
pret and analyze the Christian experience in China in terms of the 
relationship between the Protestant Three-Seff Movement and the Commu-
nist United Front" (P.L. Wickeri 1988: xxiii). But in parts here and 
there, he also talked about Wu's activities and theology. He thought 
Wu was working hard for Chinese Christianity. He said, "Throughout 
his career Wu confronted Christianity with the question of political 
accountability. By so doing, he hoped to change the image of the 
church in the eyes of the Chinese people so that Christianity could 
take root in China on a new footing" (ibid:.124). This contrasts with 
Francis Price Jones‘ negative comment on Wu. Jones wrote that "Y.T. 
Wu allowed the church to become a captive church doing nothing but 
parrot the Communist line" (F.P.Jones 1962: 62). In some other writ-
7 
ings, Wu was portrayed as one who supported Communism, cooperated with 
the CCP, led the TSPM, and supported by the government. Examples are 
those written by Lo Chiu-ling (C.L.Lo cl981, c1982a, c1982b, cl983) 
and Leung Myng-shim (菜琴辞）(Leung Mung-shim cl976). 
1.2 Objectives and Significance of this Study 
The bulk of previous studies on Wu Yaozoriig are either based on 
biased perspectives, or discuss him in relation to the TSPM and Chinese 
Protestant Christianity, or focus on his ideology and theology in 
relation to the pre-PRC period. There are still much vacuum to be 
filled. This study is an endeavor in this direction. It attempts to 
give an objective study of Wu Yaozong, including his theology concern-
ing social involvement and his social involvement. Hence, there are 
noteworthy points that distinguish the present study from most previ-
ous studies. One is the attempt to be objective. Secondly, the focus 
of study is narrowed to Wu's theology in relation to social involve-
ment. Finally, the time dimension includes both pre-PRC and PRC years. 
Why is it significant to take Wu's theology and social involve-
ment as the focus of study? Two points illustrate this. 
Wu Yaozong‘s theology was the most progressive and liberal in the 
Christian circle during the '30s. A distinguished implication of his 
theology then was active social involvement for Chinese Christians. 
He is the first Chinese Christian leader who saw commonalities between 
Christianity and Communism. These plus the aforementioned signifi-
cance of Wu Yaozong in PRC-Protestant Christianity make it logical and 
important to start from him. 
Throughout Wu's lifetime, China was struggling either for surviv-
al or for construction. Can Chinese Christians contribute to this 
* » 
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national endeavor? Milton W.Y.Wan 巧亨耀）said. "Being influenced 
by the teachings of Maoist thoughts and traditional Chinese ideology, 
the Chinese understanding of religion starts from the practical con-
cerns of society and individuals such as whether Christianity serves 
the people or not. What they care about is.. .what work has Christian-
ity accomplished" (W.Y. Wan cl981: 6). Indeed, such an understanding 
not only applies to PRC-years, but also to pre-PRC years. Given such 
an understanding, this study has its significance. 
Thus overall speaking, this case study of Wu Yaozong is signifi-
cant : 
(1) in filling part of the vacuum of research on Wu Yaozong; 
> 
(2) in revealing the theological basis for Christian social involve-
ment of his generation; 
(3) in manifesting the relationship between Chinese Protestant Chris-
tianity and the CCP government and the role of Protestant Christians 
in Chinese society during the PRC era; and 
(4) in shedding lights on the possible attitude and actions towards 
the government and society taken by Chinese Protestants in future. 
1.3 Scope of Study 
Before coming to the scope of study, some terms have to be clari-
fied. Here, the term theology refers to Christian theology. It 
represents a rational reflection by Christians of their religious 
faith (Kwok Pui-lan cl991, P.Shen cl992: 3). Chinese Protestants 
denote Protestants as a group and Protestants as individuals. A 
Protestant group refers to the institutional church only, that is, 
those come under the TSPM. Home church is excluded, due to the limi-
tation of time, space and information. Social involvement means 
participation in the political, economic and social arenas of the 
• * « 
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society. Participation may take the form of action or speech (both 
spoken and written). With regard to Chinese conditions, the social 
involvement of Chinese Protestants encompasses two levels: 
* The participation of Protestants as a group in the different sectors 
of the society such as social services. 
* Individual Protestant‘s critique of government policy is also con-
sidered as social involvement. Beyond this, any action or speech of 
individual protestant in the society such as their job are not counted 
as social involvement. 
This study first reviews chronologically the historical context 
and the soqial involvement of Wu Yaozong during his life. This is 
fundamental for an understanding of the chapter that follows which, 
focuses on Wu Yaozong‘s theology in relation to Christian social 
involvement. The making of Wu's theology and its implications for 
Christian social involvement are considered too. Based on the above 
findings, the final section tries to evaluate Wu's theology and social 
involvement amid Chinese Christianity. 
1.4 Method of Study 
1.4.1 Fundamental Considerations 
Basically, this is a historical research. According to Jerzy 
Topolski, in historical research, three fundamental types of questions 
are attended. First are factographic questions, i.e. what was? 
Answers to these questions consist of a description (narrative). The 
second group are explanatory questions, i.e. why was that so? Expla-
nations are offered as answers. The final group are theoretical 
questions, i.e. "What scientific laws follow from the study of the 
past?" Answers are in "the form of general statements, i.e. theoreti-
10 
cal in nature" (J.Topolski 1976: 361-362). This study devotes greater 
efforts to the first two types of questions, that is "Whats" and 
"Whys". 
This study hopes to be as objective as possible. Tholfsen's 
comments provide some helpful guidelines. One "must not permit his 
understanding to be colored by his own moral or political principles, 
or his intellectual presuppositions to affect his sense of reality 
(to avoid from) latching on to evidence that confirms his theories, 
while scanting evidence to the contrary.“ He must also be ready to 
"criticize his own most cherished ideas and to resist them where 
necessary." In short, "awareness of the problem, commitment to the 
truth, and capacity for critical thought and analysis" are all indis-
pensable for valid historical knowledge (T.R.Tholfsen 1967: 226). To 
him, an objective piece of work is one that "can stand up to criti-
cism, can compete effectively with alternative accounts and represents 
a genuine effort to see the past as it really was" (ibid: 227). 
A further point to note is the historicity of human life. This 
means that every human activity "is the proSuct of the past and car-
ries the past within it" (T.R.Tholfsen 1967: 248-249). To "apprehend 
each phenomenon at a particular moment within a unique cultural con-
text, its connection with the past in terms of continuity and change 
have to be examined" (ibid: 249). The phenomenon in itself is also 
regarded as in the process of change, connected with the future. Here 
derives the basic categories of historical approach namely "diversity, 
change and continuity through time" (ibid). In turn, its salient 
characteristics can be "described in terms of the historicist princi-
ples of individuality and development. The former principle tries to 
have a full, concrete and profound grasping of each phenomenon "as it 
11 
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really was at one moment in time" (ibid). The historical principle of 
development explore the developmental relationship of a phenomenon 
with other phenomena. This facilitates a proper grasping of its 
individuality, showing clearly what distinguishes it at a particular 
moment, The principle also takes account of the historicity of human 
life. Applying such principles to the present ..study, the study of Wu 
Yaozong‘s social involvement calls forth both a comprehensive study in 
its owns right, as well as a study of its developmental relationship 
with the past. On the other hand, the study of Wu's theology in 
relation to social involvement entails both a systematic view of its 
contents, plus a dynamic study of its development. Does contemporary 
Chinese Protestant Christianity show any sign of continuity and change 
from Wu Yaozong? 
A further consideration is context which denotes both the time 
element and circumstances. In historical studies, the context "forms 
the indispensable whole without which the individual's role remains 
unintelligible" (G.Leff 1971: 27). An individual has to respond to 
circumstances which are not of his own choosing. In addition, the 
context itself give explanations (ibid: 67). An understanding of Wu's 
theology and social involvement thus necessitates a study of the 
context of his time which spanned from 1893 to 1979. The relationship 
between the Chinese context through time on one hand, and development 
of Wu's theology and social involvement on the other will be noted. 
As the present study covers so long a time span, periodization is 
necessary. Furthermore, as said by Leff: • 
"The primary importance of periodization in providing a 
framework without which there would be no history but only 
an incomprehensible welter of events ... [and] periodization 
is indispensable to historical understanding of any kind. 
p % 
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Without some context to events they can have no meanings… 
This entails marking if off from other contexts which, since 
they apply to events in time, must constitute a temporal 
division" (G.Leff 1971: 116-117). 
What are the criteria for periodizations in the present study? 
The fundamental criteria is political namely the change of political 
system. The dividing year is 1949 when there was a change of the 
ruling government. A broad division is made accordingly: 
(1) 1893-1949: Pro-PRC era -一 the period when China was ruled by the 
Qing regime, Yuan Shi-kai, the warlords, and the Chinese Nationalist 
Party (CNP) 
(2) After 1949: PRC era — when China was ruled by the CCP 
When needed, further periodizations will be made in the thesis. 
1.4.2 Analytical Framework 
Explanations represent a major thrust of the present .study: 
explanations for Wu's social involvement and theology. There are a 
wealth of diverse ideas concerning explanations by different scholars. 
Hempel thinks that all explanations necessarily take the form of 
general laws (T.R. Tholfsen 1967: 233). To Hempel, historical explana-
tion conform to scientific explanation in being nomological, i.e. 
» . 
accounting "for a given phenomenon by reference to general laws or 
.* 
theoretical principles" (C.G.Hempel 1966: 100). He cited two examples 
of explanation specifically claimed for history, namely genetic expla-
nations and explanation by motivation reasons to illustrate his point 
(ibid： 111-123). For example, he concludes that "genetic accounts 
combine a certain measure of nomological interconnecting with more or 
less large amounts of straight description" (ibid: 113). His so-
called covering law theory (i.e. event occur as a result of particular 




To this writer, the reduction of explanation to general laws has 
the defect of overlooking the uniqueness or particularities, or both, 
of historical events and individuals. But the exclusion of possibili-
ty of general law is not feasible either since from a macro level, 
pattern of events repeat themselves and there are regularities in 
their contributing factors. A simple example illustrates this. The 
fall of a ruling reign stems very much from its corruption and discon-
tent of the populace, other things being equal. Thus in explanations, 
both general laws and specific peculiarities of the historical events 
and individuals have to be sought. 
A.J. Toyhbee‘s idea of "challenge-and-response" is a key part of 
his view on the course of human affairs (A.J.Toynbee 1961: 254). The 
idea originates in the "Israelites‘ anthropomorphic vision of God as a 
person with whom human persons have personal encounters" (ibid: 255). 
Through these encounters, freedom， creativity and new thing emerge； 
and "the challenger is God, though the challenge comes ostensibly from 
Man or Nature" (ibid: 256-257). The response to a challenge is not 
the effect of a cause (ibid: 257). Its outcome "is not causally 
predetermined''i Neither is it "uniform nor intrinsically unpredict-
able" (ibid). To Toynbee， "a successful response is one that sur-
mounts the current challenge in a way that evokes a new challenge and 
thus keeps life on the move" (ibid: 260). 
As the Chinese context during the era under study was marked by 
turbulent challenges from outside and within, it may well be apt to 
« 
apply Toynbee‘s idea of "challenge and response" in the study, but 
with some modifications. Challenge is to be sought from within the 
context itself instead of going beyond to religious metaphysics which 
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(2) 
is beyond human comprehension. For this study, the challengers are 
the context and other Chinese whilst the respondent is Wu Yaozong. 
Topolski talked about the different interpretations of explana-
tion, namely descriptive, genetic, structural, definitional apd causal 
explanations (J. Topolski 1976: 536-539). Of particular relevance here 
are genetic and causal explanations. Genetic explanation "consists in 
indicating the successive stages of development of a given historical 
fact" (ibid: 537). This can be applied in tracing the social involve-
ment and theology of Wu Yaozong. Causal explanations are explanations 
indicating causes. Definitely, when explaining the social involvement 
of Wu Yaozong, causal factors need to be sought. > 
Having a quick snapshot of the broad framework of analysis, 
attention is now drawn to the details for each section. 
(A) The Chinese Context and Wu's Social Involvement 
Attempts will be made to trace Wu's life and development of his 
social involvement in relation to the Chinese environment from his 
birth in 1893 all through to his death in 1979. In the analysis, the 
following questions will be attended: 
* What was the Chinese context of Wu's time? 
* What were the goal, nature, and scope of Wu's social involvement? 
* What role did Wu play in Christian social involvement? 
* What were the factors that governed Wu's social involvement? 
* What were the challenges to him and his response? 
(B) Theology and Social Involvement: Wu's Ideas 
In the analysis, the following questions will be asked: 
* What are the contents of Wu's theology that are related to Christian 
social involvement? How did they evolve over time? 
‘ ’ 15 
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* To what challenges did Wu's theology respond to? 
* What factors were affecting his theological formulation? 
* What were the implications of Wu's theology for Christian social 
involvement? 
* What were the defects in Wu's theology? 
(C) An Evaluation 
This forms the final section of this thesis. In evaluating Wu's 
social involvement and theology, four criteria are employed: consist-
ency, relevancy, renovational and continuity. 
ILimitfl^ tigns 
A fundamental limitation of this thesis is concerned with infor-
mation. It is happy to see the wealth of original materials written 
by Wu Yaozong before the late '40s. However original materials writ-
ten by Wu since the late '40s especially since the '60s, are difficult 
to find. Even for the limited materials with Wu's name on it, it is 
hard to verify whether they were written by Wu or not, as there are no 
other sources of materials for a countercheck. And much of the infor-
mation on Wu Yaozong since the late '40s is &rom secondary sources of 
the PRC. This deters this writer from making an ultimate and conclu-
sive evaluation of Wu Yaozong. Some possibilities are suggested 
instead. 
Another limitation is that the time dimension of this study is 
too long. It spans over the most turbulent and complicated epochs of 
Chinese history. Thus, there may be some overgeneralizations and 
inadequacies in presenting the Chinese context. 
A final one, but not the least, is this writer's inadequate 
knowledge of theology, Chinese Christianity and the intricate func-
tioning of power dynamics and politics in PRC-China. Thus, this 
, ‘ 16 I 
thesis is essentially narrative, lacking a comprehensive, systematic 
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CHAPTER TWO 
THE CHINESE CONTEXT AND WU'S SOCIAL INVOLVEMENT 
Wu Yaozong (1893-1979) was a key leader in contemporary Chinese 
h. f 
Christianity. His life spanned over China's most turbulent years, 
going through the Qing Dynasty, the CNP and CCP rule. 
/ 
The Chinese throughout these years were struggling for survival 
and for modernization. Pre-1949 years saw much domestic chaos and 
foreign aggression. Domestically, there were misgovernment, party 
strife and civil wars. The foreign front was marked by foreign inva-
sions, and imposition of unequal treaties. The most violent attack 
came from the Japanese which provoked anti—Japanese resistance. > 
During this period, Wu, as other Chinese, faced the challenge of 
national salvation and was seeking all means to save the country. He 
was actively involved in the Chinese society. 
Things seemed to settle down after the founding of the People's 
Republic of China (PRC). Yet in the following years, waves of politi-
cal movements and cries of modernization dominated the Chinese scene. 
How did Wu, as a Christian leader under a socialist state, respond to 
the new regime and its policies? Was he actively involved in the 
Chinese society? 
This chapter attempts to trace the social involvement of Wu 
Yaozong in relation to the Chinese environment during his life. 
2.1 Pre-PRC era; 1893-1949 
2.1.1 The Late Qing Years 1893-1911 
Wu Yaozong was born in a non-Christiafi family in Guangzhou (Shen 
Derong c1989a: 1). His father was a trader. Both his father, sisters 
and brothers were intellectuals (Xiong Zhenpei cl982: 75). His up-
� 
bringing compared with others of his time was quite good. However, 
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his childhood and teenage period was very difficult years for the 
nation. Just a year after Wu's birth, China was defeated in the 1st 
Sino-Japanese War. Since then, foreign pressure intensified, culmi-
nating in the scramble for concessions by Russia, Germany, France, 
Britain and Japan. The Qing regime lost China's territory, sovereign 
rights, tariff autonomy, mining and railway rights. It incurred huge 
sum of foreign debts. And it failed to protect its people (Zhang Yufa 
C1977: 37). 
In face of foreign threats and domestic corruption, many patriot-
ic intellectuals and officials such as Kang Youwei ^ % ) were 
trying to learn from the West and reform from above the Chinese polit-
ical system, military set-ups, the educational system, and the econo-
my. Since 1905, the Qing Court was also edging towards constitutional 
reforms (Zhang Yufa cl977: 43-47; J.D.Spence 1990: 246-249) in the 
hope of survival. These "evolutionary" means of national salvation 
proved to be ineffective (Zhang Yufa cl977: 38). Some such as Sun 
Yat-Sen (j务十山)were trying revolutionary means. They aimed at 
first overthrowing the corrupt and fragile Qing regime, and then 
establishing a republic to become competitive among great powers. 
(Zhang Yufa cl977: 56). Since 1894, the revolutionaries successively 
(1) 
staged revolts and assassinations at different places. 
Social conditions did not fare well either. Natural disasters 
like floods and droughts were rampant. Heavy levies by corrupt offi-
cials plus negative impact of foreign commerce reduced the livelihood 
of the general public to a derelict state. (J.D.Spence 1990: 313-314). 
People's uprisings were common, either resisting levies or looting 
(2) 
food, simply for the reason of survival. 
A * 
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Relationship between Christianity and the Chinese was on bad 
terms. Under foreign pressure, the Qing regime gave special protec-
tion and privileges to western Christianity and Chinese Christians. 
* 
This had aroused discontents among the Chinese (Zhang Yufa cl977: 36). 
And since the 1870s, civil strife in conflict with foreign mission-
aries and the church broke out here and there (J.D.Spence 1990: 315). 
The Boxer Uprisings in 1900 was a manifestation of anti-foreign and 
anti-Christian feelings (ibid: 231-232). At that time, Wu regarded 
Christianity as superstitious (Shen Derong c1989a: 3). The fact that 
Wu Yaozong‘s family members were intellectuals implied that Wu was not 
uninformed of the Chinese conditions. Yet, information about his 
reactions was not available. 
2.1.2 The Dictatorship of Yuan Shikai 1911-1916 
The 1911 Wuchang uprising sound the death knell of the Qing 
regime. The year 1911 also marked Wu Yaozong‘s first contact with 
Christianity. He joined the summer camp of the Beijing YMCA. After 
hearing the sermons, he found it reasonable for people to believe in 
Christianity (Shen Derong c1989a: 3). During this period, he did not 
doubt the existence of God. Given the beauty and diversity of living 
things and regularities in the universe, Wu thought that God was the 
creator (ibid). He was also very concerned about God's impact on 
human behavior. As far as he understood, people doing good would be 
rewarded by God, true believers would not do evils and faith in God 
would help rid off one's desire and bad habits (ibid: 3-5). In 1913, 
Wu graduated from the Beijing Tax Affair Specialized College 
(认方、扰矜发）， a n d worked as a customs officer. 
The overthrow of the Qing dynasty did not usher a stable era for 
China. First there were revolutions and anti-Yuan alliances (1916) as 
• * • 
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the autocratic Yuan Shi-kai attempted to restore monarchic rule in 
1914. Secondly, there was the threat of Japan who issued the 21 
Demands to Yuan in 1915. As information about Wu's, activities - then 
was limited, there is no way to gauge his reaction to the environment. 
(3) 
2.1.3 Warlordism. the Enlightenment and Civil Wars 1916-1931 
The death of Yuan Shi-kai left China fragmented. There were the 
northern and southern governments, plus various warlords, each with an 
international backup (Zhang Yufa cl977: 187-188). These warlords 
were fighting against each other and were incurring heavy foreign’ 
debts, mainly because of heavy military expenditure. People's liveli-
hood and the economy were seriously destrueted by wars and heavy 
levies (ibid: 204-208). In 1917, China joined World War I on the side 
(4) 
of the UK, France and Russia. Meanwhile there were attempts at 
peaceful reunification of China in February 1919. However, this ended 
in failure. Reunification through military means was resumed (ibid: 
195-196). Due to their conciliation with the imperialists and their 
concern for their own private interest, the ruling rank was losing the 
respect of young intellectuals (ibid: 263-264). 
Meanwhile, Wu Yaozong‘s faith underwent a great leap. In summer 
1917, he began to read the Bible. He then became a member of the YMCA 
on the recommendation of Xu Baoqian (徐烹缘）(Shen Derong c 1989a: 
7). In 1918, after hearing a sermon by Frank Buchman, he repented 
(ibid). Then Wu experienced the personality of Jesus while he was 
reading Matthew 5, 6, 7 — the "Sermon on the Mount". To Wu, "The • ‘ « 
personality of Jesus provided [him] a key and a direction to the 
solution of his queries on the meaning of the universe and of life" 
(Ng Lee-ming 1972: 8). In April 1918, he decided to join the church 
• « 
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and admitted Christ as his savior. One month later, he was baptized 
(5) 
in Beijing, aged 25. 
One year after his conversion, the May Fourth Movement broke out 
to protest against the Treaty of Versailles which transferred German 
rights in Shandong to Japan, and to rebel against the Chinese official 
Cho Yiil ill (f r(j ) wlu) hoirnyml Chlnn'ri nnt.ion,Ml inioroRi (Zlmng YiiTn 
cl977: 321-324; J.D.Spence 1990: 293). The movement was spearheaded 
by college and university students. On 4 May 1919, "student represen-
tatives from thirteen area colleges and universities met to draw up 
five resolutions" (J.D.Spence 1990: 310-311). Besides protesting 
against the settlement, they also wished to awaken the general public > 
of China's plight and to form a Beijing student union (ibid: 313). In 
June 1919, delegates from student unions in over 30 localities across 
China formed a national student union (ibid). Against such a strong 
tide of student movement, Wu's decision to work in the School Division 
of YMCA in 1920 was not without reasons. 
In its broad sense, the May Fourth Movement is often called the 
New Cultural Movement (斩女允退套力）• Its most active participants 
were those intellectuals newly returned from abroad such as Chen Duxiu 
: ( F i擔 3 ), Cai Yuanpei (為元崎）and Hu Shih (ig (Zhang Yufa 
cl977: 256). The intellectuals involved "shared a central patriotic 
ground: a rejuvenated unified China that would have the means to cope 
with the three great problems of warlordism, an exploitative [Feudal] 
landlord system and foreign imperialism" (R.D.Spence 1990: 313). It 
was a time when various streams of western .thought such as liberalism, 
pragmatism, utilitarianism, and socialism, etc came to influence Chi-
； 
nese intellectuals, with democracy and science as the movement's 
mainstay spirit (Y.H.Wong cl989: 1). There were also revolutionary 
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development in literature, political and social activities, boycott of 
Japanese goods, student movements and worker strikes. And the former 
outcasts of the society including women, labor and the poor came to 
the limelight (Zhang Yufa cl977: 255-256). As summarized by Zhang 
Yufa (艰 i.二考）the movement was stimulated by "patriotic sentiments, 
as well as western politics and thought, with science and democracy as 
the basis for reevaluating China's tradition and building up a new 
(6) 
China" (Zhang Yufa cl977: 256) 
Meanwhile, the "rational and scientific spirit of 18th century 
Europe was [also] adopted to challenge religious concepts and super-
stitions" (X.C.Yeh cl989: 105). A by-product of this Enlightenment 
was the Anti-Christian Alliance (#基％怒1寻盟）and Anti-Eeligion 
Alliance (非学、怒"t 同 1 ) (N.Z.Zia cl980: 292). The Anti-Christian 
Movement ( 非 羞 激 迷 ) which ensued represented a grave challenge 
to the Christians of the time. It lasted from 1922 till 1929. Chris-
tianity came under attacks by people of different ideologies including 
pragmatism, idealism, nationalism, science 嫂and Marxism, etc (Zhang 
Yufa cl977: 343). Christianity was criticized as unscientific, bond-
age of people's thought, and opium of the people. Worse still, it was 
linked up with capitalism, and dubbed as the tool of imperialism, and 
as an economic and cultural exploitator (Zhang Yufa cl977: 342-344； 
W.H.Lam cl985: 137-143)• By 1925, the movement had developed into the 
movement for the recovery of sovereign rights in education from 
church -run schools (W.H.Lam cl985: 154-156). 
The Chinese society in the '20s was in keen nationalistic fervor. 
Nationalism became the judging yardstick for all ideology and actions: 
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Christianity which was dubbed as unscientific, superstitious and in 
alliance with imperialism, was definitely rejected by most.Chinese. 
One common concern of Chinese intellectuals during the '20s was 
how to save the country. Some proposed science or establishing indus-
tries as the way. The YMCA, as represented by its General Director Yu 
RiZhang 4 ), called for the salvation of the nation by reform-
T (7) 
ing the personality. 
According to Jiang Wenhan, Wu Yaozong also stressed on personali-
ty and morality, but did not think it as the crux of China's problems. 
It was because the cultivation of personality and morality was closely 
related to the material condition of the society. "If the latter did > 
not change, it was impossible to sustain the change of people's heart" 
(Jiang Wenhan c1982: 16). 
In the '20s, Wu Yaozong was very concerned about the Chinese 
society and China's destiny. In 1920, he launched a campaign among 
students in Beijing to raise fund for drought victims (Shen Derong 
c1989a: 10). In 1921, he discussed with someone about Chinese prob-
lems and possible solutions. He regarded the Chinese condition as too 
bad. Warlords held troops for their own interest, while levying heavy 
taxes. The government was too weak to oppose Japan‘s occupation of 
Shandong (ibid: 11). Wu rejected the proposal of John Cai 戟） 
and Hu Dusheng ("t玲 % £ ) to use radical means to reorganize the 
government, as Jesus Christ would not support the use of violence. He 
advocated "a great movement of social consciousness" through the use 
of the spirit of Christ (ibid). . 
Underlying this stand was his belief in the principle of recon-
ciliation. In May 1921 he joined the Fellowship of Reconciliation 
(b^ i ) which was anti-war (Shen Derong c1989a: 17). Its target 
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was to realize a society of love with Jesus‘ love (ibid: 22). In the 
endeavor, individuals should be filled with the spirit of love. 
Moreover, new organizations and systems should be created (ibid), and 
force should never be used (Shen Derong cl989b: 71). " 
In 1923, along with Wu Lcichuan % 1/| ), Hu Dusheng, he found-
ed the Truth Club (：|： ). and began to .. publish Truth Weekly 
(友续趙tJ) on church issues (Shen Derong c 1989a: 13). 
At the high tide of the anti-Christian movement during 1924-1927, 
Wu Yaozong was not in China. He was then studying theology and phi-
losophy in the New York Union Seminary and Columbia University. While 
in the US, hq successively joined overseas meetings and strikes which 
supported the victims of the Shanghai 5.30 massacre in 1925 and the. 
3.18 massacre in 1926 (Shen Derong cl989a: 15-16). Knowing that 
Christianity at home was criticized by the Chinese as tool of imperi-
alism, Wu in the US also criticized missionary activities. He insist-
ed that Chinese churches should be independent and self-supporting, 
calling for no more missionaries and donations to China, and that all 
foreign missionaries should leave China (ibid: 16). 
After obtaining the Master of Philosophy from Columbia University 
(Shen Derong c1989a: 18), Wu returned to Shanghai from the US in 
September 1927, and then worked as the director of the Student Section 
of the School Association Division of YMCA's National Association 
(专午嗜全® t减令极tJi智4种)(ibid: 19). 
The CNP was gaining grounds since the mid '20s. It first reorgan-
ized the Guangzhou government to form the Nationalist government in 
July 1925 (Zhang Yufa cl977: 219). It also staged anti-imperialist. 





the Northern Expedition to defeat the warlords. In 1927, the CNP 
began to rectify CCP members in the CNP and attack the .CCP (ibid, 
J.D.Spence 1990: 371, 376-377). In December 1927, the CNP subdued the 
revolt by the Guangdong Communist Party, thus greatly undercutting the 
CCP's strength (Zhang Yufa cl977:: 415). Meanwhile, Wu wrote an 
article entitled "Why did the Communist Party Strive to Cause Trouble 
to U s ? " (字、裏基精气励 i ^ r抓 7 ) . At the Double-Tenth celebration 
in 1928, Wu saw this as the first national celebration since the 
success of the Northern Expedition (Shen Derong c1989a: 21). He 
seemed to be quite positive about the CNP. At that time, he was 
surely not on the side of the CCP (ibid: 21-22). 
During the '20s, Wu Yaozong was also active in Christian student 
movement. He helped lay its groundwork by promoting new Christian 
ideology through establishing the Life Club (生今才tj. Wu was also 
invited to speak on the proposal to establish the Chinese Christian 
Student Movement (中磁“^越^®^) at the meeting of the World Christian 
(9) 
Student Federation ( ^ f ^ held in 1922. Jiang 
Wenhan said, all along Wu was the spiritual^leader of the Christian 
student movement. In a speech on the "Liberation of Self"(白 JTKI^ 亏效， 
Wu said: "the fundamental base of Christian student movement is its 
religious faith and the life manifested by this faith. A characteris-
tics of this life is liberation, meaning a rebirth from love and 
truth" (Jiang Wenhan cl982: 26-27). 
From 1921 till 1931, Wu Yaozong was a fervent supporter of the 
principle of reconciliation, which "held that love is the principle 
for relationship among people, and all means used should not violate 
this principle. This love is unconditional, loving all people, in-
(10) 
eluding the enemy.” 
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While in the US, he still maintained contacts with the fellow-
ship, and stuck to the principle of reconciliation. In a summer camp, 
he forwarded the idea of "loving the enemy" as a way of implementing 
Jesus‘ teachings (Shen Derong c1989a: 17). In December 1928, he spoke 
to the student fellowship of Jinling University 陵文贊）on the 
"Creation of love"(雙 fe^^Jl^j, and then led a discussion on how to 
realize a society of love (ibid: 20). In 1931, he became the editor 
of the Chinese edition of Reconciliation (唯责ssB千J). In its first 
issue, he wrote that he rejected wars as they "can never solve prob-
lems", and he rejected violence that "stems from hatred and retalia-
tion" (ibid: 27). 
During this brief period of 1916-31, Wu Yaozong encountered the 
challenges of finding the best way out for the country and anti-Chris-
tian critiques. To counter the latter, Wu had the idea of creating a 
Chinese Christianity, independent from foreign missionaries and fi一 
L 
nance. In response to the two challenges, Wu proposed a society of 
love, to be attained by the love of Jesus Christ. Unlike some intel-
lectuals, the warlords, the CNP and the CCP. Wu opposed the use of 
violence or revolutionary means to attain the goals. He was definite-
ly affected by the principle of reconciliation. However his position 
changed soon. 
2,1.4 Japanese Aggression and War of Resistance 1931-1945 
Since the '305, Wu Yaozong had to face two challenges: resistance 
against Japan and internal political problems. In meeting these 
challenges, Wu had changed much of his ideology， from a full-flung 
supporter of the principle of reconciliation to that of using vio-
lence, and accepting revolution and social transformation. He became 
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increasingly active in the Chinese society, participating in anti-
Japanese movements, publication works, student works, and movements 
fighting for constitutional government. The period also saw changes 
in his attitude towards the CCP and the CNP. 
Japanese ambition towards China was obvious, though its policy 
(11) 
swung sinco World War I. Its aggression towards China came to 
another peak at the 9.18 Mukden incident in 1931. In 1932, Japan 
established the state of Manchukuo, with the ex-emperor Puyi as the 
chief executive (J.D.Spence 1990: 391-393). The Mukden Incident 
prompted intensive anti-Japanese sentiments among the Chinese. And 
anti-Japanese military resistance broke out here and there (Zhang Yufa 
C1977: 235-236). 
The Mukden incident had also made Wu change from opposing all 
wars to resisting Japan through uncooperative campaigns (Shen Derong 
c1989a: 20). He drafted an open letter to all Christian students, 
proposing the use of uncooperative means such as the boycott of Japa-
(12) 
nese goods to act against Japanese invasion. The movement was to 
begin with Christian student associations, afid then spread out gradu-
ally (Shen Derong c1989a: 25). At that time, Wu objected to the CCP's 
international revolutionary means to reform the social system and to 
subvert imperialism (Jiang Wenhan cl982: 28). 
On 28 January 1932, Japan bombed Shanghai (J.D.Spence 1990: 293-
294). Wu and his wife joined the relief and service work for the 
victims. Wu Yaozong then still held onto the principle of reconcilia-
. (13) 
tion and the use of non-violent means to resist Japan. Meanwhile, 
he also proposed to propagate the gospel of love, and to realize as 
soon as possible the society of love (Y.Z.Wu: cl934: 87-88) But he 
now respected and sympathized with the generally accepted military 
» * 
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resistance, accepting this as inevitable (Y.Z.Wu cl934: 99). In an 
article written on 25 February 1932 in Reconciliation, he wrote, "for 
the past one month or so, my own feeling was similar to those who do 
not support the principle of reconciliation" (Shen Derong cl9B9b: 72). 
In 1933, Japan invaded the three northeastern provinces and Rehe. 
Since then, Wu's view on the use of violence had changed. In an 
article published in ！Reconciliation on 15 March 1933, he discussed 
about war. In theory, he said he still believed that war could not 
solve problems, be it aggressive or defensive. This was because the 
starting point of war was hatred, and its goal was to punish or de-
stroy the other. The means of war was violent and it would lead to 
greater hatred and more wars. But he also mentioned that “[as] most 
people do not believe in the principle of reconciliation … [ w e have] 
to agree with them the most efficient method", that is the use of 
force to combat invasion (Shen Derong c1989b: 73). 
Thus according to Shen Derong, in theory Wu still stuck to the 
principle of reconciliation, but accepted the use of force in prac-
tice. This was a marked departure from his stance before the 9.18 
Incident (Shen Deribg c1989b: 73). This was further substantiated in 
September 1933 when he wrote, "we do not oppose those who use force 
for justice, although we do not accept force as the supreme method… 
We will cooperate with them, while not violating our faith …"(ibid) 
In an article "The Cost of Peace" published in November 1933, to a 
(14) 
certain extent, he approved the use of force to realize justice. 
In 1934, Wu proposed the founding of the Northeast Club (夸純知） 
to work for the recovery of northeastern provinces, and the liberation 
of China. Planning for struggles against Japan was among the scope of 
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(15) 
work defined. Wu had thus changed from uncooperation with Japan to 
participation in anti-Japanese national salvation movement (Shen 
‘ . * 
Derong c1989b: 74). By then, Wu also agreed with N.Z. Zia that the 
principle of reconciliation did not contradict with violence, if the 
4 
latter was used for love (ibid: 70). 
Meanwhile, Wu became increasingly involved in anti-Japanese 
national salvation campaigns. In 1935, he successively joined the 
National Salvation Association (敌l|/|) and the National Calamity 
Educational Association 雜為 | 扭）(Shen Derong c 1989a: 27). Wu was 
also a member of the Great Alliance Protecting China, which during 
1938 sought donation for medical expenses for tlio Comraunist army (Wu 
Dakun cl982:'11). So within a short span of four years since 1931， Wu 
had changed from rejecting violence to extolling violence to resist 
invasion (Shen Derong c1989b: 78). 
Domestic politics during the period was not calm too. The CNP 
under Chiang Kai-shek was hostile to the CCP. Since the rectification 
of CCP members in 1925, there had been a series of arrests of commu-
nist "spies" and military campaigns against 4he CCP (Zhang Yufa cl977: 
421-422). Chiang's economic blockade and military encirclement of the 
Jiangxi Soviet region since 1930 had ultimately put the CCP in acute 
difficulties in mid-1934 (J.D.Spence 1990: 403; Zhang Yufa cl977:422-
428). In October 1934, the CCP embarked on the Long March. 
Meanwhile, young educated Chinese were thinking through the CNP-
CCP conflict, while trying to recover the national dignity. Anti-
Japanese agitation was at the center of their nationalism (J.D.Spence 
1990: 413). The CNP however adopted a repressive policy towards stu-
dents ‘agitation as "their aim was to keep students loyal while pla-
cating the Japanese" so as to concentrate the government strength to 
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eliminate the CCP and "until China was strong enough to resist sue-
(16) 
cessfully." Finding this did not work, Chiang promoted the "New 
Life Movement" in 1934 to "militarize the life of the people [so that 
they are] willing to sacrifice for the nation" (J.D.Spence 19P0: 414-
415). Yet the movement failed to remove the basic roots of discon-
tent, and was criticized for insincerity (J.D.Spence 1990: 417-418). 
As the government continued to give way to Japan in north China, 
student agitation intensified. Student continued to protest against 
Japan and the government‘s conciliatory stand towards Japan (Zhang 
Yufa cl977: 472). Protests occurred in Beijing in December 1935, 
followed by Nanjing, Shanghai, Hangzhou and Guangzhou (J.D.Spence > 
1990: 420). CNP's suppression of some protests had aroused student 
dissatisfaction. Yet Chiang Kai-shek "continued to be tenacious in 
his desire to finish off the Shaanxi Communists before making any 
moves against Japan" (ibid: 421). Meanwhile, Japanese aggression 
stepped up pace while anti-Japanese sentiment and suspicion towards 
(17) 
Chiang Kai-shek went high. Despite the Xi'an incident (ibid: 
422-424) and CCP's offer to "submit its military forces to CNP leader-
ship if a full national front against the Japanese were announced" 
(ibid: 424), the CNP plenum in 1937 still stuck to "anti-Communist 
vigilance" and refused to commit fully to the united front (ibid). 
Finally in 1937 summer, a full-scale war with Japan broke out. 
Both Chiang and the CCP suffered defeats. In 1938, China was "frag-
mented into ten separate major units … a l l controlled in varying 
degrees by Japan, the CNP regime in Chongqing and the Communist base 
in Shaanxi" (J.D.Spence 1990: 450). In the first few years of war, 
there was hope of national unity, given the CNP-CCP united front. But 
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in early 1941, the two parties were again in conflicts. 
Meanwhile, the CCP had boosted its popularity by "declaring war 
} * 
on Japan in 1932 … a n d by reiterating the need for a united front 
against Japan" at the end of their Long March (J.D.Spence 1990: ,419). 
Its membership rose 20-fold from 40,000 in 1937 to 800,000 in 
(18) 
1940. The CCP, however, was not without difficulties. The sign-
ing of the Soviet—Japanese neutrality pact cut the chance of Soviet 
aid. There was also economic blockade by Chiang Kai-shek. And their 
attempts to organize rural communities against the Japanese was coun-
tered by Japan's fierce 3-alls policy i.e. kill all, burn all, de-
stroy all (ibid: 468-469). 
Japan's> grasp of China was strengthened with the outbreak of 
World War II in Europe (J.D.Spence 1990: 466). China was accepted as 
"one of the Big Four powers in the Allied war effort" (ibid: 440). 
Its contribution lay in "holding down a large number of regular Japa-
nese troops" (ibid: 474). With Japanese surrender in 1945, Japanese 
invasion of China ended (ibid: 483-485). 
During 1931-1945 social conditions iniMna, especially in the 
rural areas, were still bad, despite the CNP government's national 
(19) 
construction programs. There were catastrophic droughts, floods, 
food riots, and banditry (J.D.Spence 1990: 434, 457). Great urban-
rural disparities were the case. Million of Chinese were struggling 
hard for survival, Discontent were found among labors because of low 
wages, long hours of work, and inadequate income (ibid: 425-429). The 
CNP imposed very high taxes to finance military expenditure, and for 
institutional and industrial rebuilding (ibid: 434, 471). Japanese 
seizure of Manchuria and attack on Shanghai caused much dislocations 
(ibid: 434). World economic changes also dealt a severe blow to 
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China's cash crop exports and handicraft industry (ibid). 
Thus, domestic conditions faced by Wu during 1931-44 were very 
complex. Wu's concern for domestic politics included critiques of the 
social system of the CNP Government, resistance to civil wars, and 
support of a united front. In 1932, he proposed to end the launching 
(20) 
of civil war by the CNP Government. Wu was also very dissatisfied 
with the social conditions under CNP's rule, rightly pointing out that 
the government had already lost the heart of the people (Y.Z.Wu cl934: 
71). He criticized the autocratic rule of CNP, which was full of 
oppression and exploitation, and beset with many crisis and social 
(21) 
problems. He saw that the crux to both domestic and international 
> 
problems (wars and imperialist invasion) lay in the social system and 
its special privileged class (Y.Z.Wu cl934: 89; Jiang Wenhan cl982: 
44). Thus, the fundamental transformation of the social system had to 
be thoroughly studied (Y.Z.Wu cl934:89). Yet. at this point, he did 
not intend to overthrow the CNP Government, as there was no political 
(22) 
party that could establish a better government to replace it. 
In 1934, Wu Yaozong said, "As we are not satisfied with the 
present social system, we should try hard to create a new society 
[and] launch a revolution" (Y.Z.Wu cl934: 50). To transform the 
society, one should not use violent revolutionary means, but non — 
(23) 
violent revolutionary means of the principle of reconciliation. 
The ideal society to be realized was a society of love, characterized 
by "mutual aid instead of competition, serving instead of exploita-
tion, and sympathy instead of revenge. It is a society that goes 
beyond justice, returning good for evil" (ibid: 102). It was also "a 
society which shares the labor and all possessions, and enjoys togeth-
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er." And this target was similar to that of socialism (ibid: 109). 
Socialism, as understood by Wu, was "the socialization of production 
f 
means, the abolition of private system of ownership", and production 
according to needs. And such society had "no class, no exploitation, 
with truly democratic politics, and finally no government bureaucracy 
is necessary" (Y.Z.Wu c1949a: 312). 
Wu thought that there were differences between Communism, and the 
principle of reconciliation. In the article entitled "The Principle 
of Reconciliation and Social Transformation" published in January 
1934, Wu Yaozong pointed out that the standpoints of the principle of 
reconciliation and Communism were different. 
"Both believe in the value of humans. Yet, the principle of 
reconciliation affirms the integrity and value of individual 
personnel. And Communism is only concerned about the value 
of the mass and not the value of an individual. Thus for 
the sake of the public, the value of an individual can be 
sacrificed. 
In strategy, Communism sometimes views humans as a tool, a 
means or a stumbling block, eliminating their value com-
pletely. Moreover, Communism kills what it thinks as reac-
tionaries because the latter are incurable, and are not 
worth changing. Yet, the principle of reconciliation be-
lieves in the unlimited power of humans办 and all humans have 
the possibility of progress. 
Finally, Communism holds that whether a means is right or 
wrong depends on its relative goals. In itself, it is not 
absolute. However, the principle of reconciliation will 
judge the means and the goal with the same criteria. For 
example, violent revolution is a means. Yet, it obliterates 
human value. This is not consistent with its goal of estab-
lishing a new society which respects human value. Thus 
violent revolution is not accepted" (Y.Z. Wu cl934: 106). 
He could not accept "the means upheld by Communism which denied 
the value of an individual (Y.Z.Wu cl934: 17-18). Despite these, he 
did not adopt a hostile attitude to Communism (ibid). When comparing 
Fascism and Communism, he would choose the latter as it was revolu-
tionary and progressive. And it could "fulfill our desire for social 
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justice most". If China was to be modernized, socialism should be 
(25) 
the goal. 
Wu Yaozong was also active in promoting the united front acting 
against Japan. Along with 28 Christians, Wu issued the "announcement 
with regard to the Huabei incident" to support the Beijing December 
Ninth Movement which protested against Japan (Chen Yiming cl989: 33). 
Chen Yiming (广戈-鳴)said this movement signified the new awakening 
of national consciousness of some Christian intellectuals. It was a 
new development in national united front and was welcome by the socie-
ty (ibid: 34). In early 1936, the joint association of different 
national salvation parties of Shanghai was formed, and Wu was elected 
> 
as a member of the presidium (ibid). 
Wu's attitude towards the CCP also underwent changes. Since the 
9.18 incident in 1931, he began to read writings of Marxism and Lenin-
ism. Gradually, he became sympathetic with the goal of Communism, 
though rejecting its means. He was impressed by the CCP's call for a 
united front against Japan. Since the latter years of the anti-Japa-
nese War, Wu no longer pinned hopes on thet;NP (K.H.Ting cl989: 10). 
He gradually believed that only the CCP could lead the whole nation to 
resist Japan to the end (Mao Jingquan cl989: 68). In 1938, he met 
with the CCP leader Zhou Enlai. 
Wu Yaozong was back in China in 1938 after a half-year study in 
the US. Since then, he was engaged in publications and in writings. 
Many were related to Christianity and national problems. In August 
(26) 
1943’ he finished writing the book No Man Hath Seen God. 
During 1939-40, Wu was active in promoting the realization of a 
constitutional government. The movement echoed the decision of the 
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meeting on national political participation in September 1939. The 
decision requested the CNP government to hold national congress to 
implement constitutional form of government. Yet, the CNP suppressed 
such movement. Wu, however, was firm in his stand (Zhao Piaochu 
C1989: 21-22). ‘ 
As early as 1940, Wu already compared the different social sys-
tems in the world, and concluded that China should establish a new 
democratic republic. This was the first step for China to take to 
become a socialist country (Wang Hongkui cl989: 62). 
In the 40s, Wu made a clear analysis of China's internal poli-
tics. He identified three political crisis including corruption, 
CCP -CNP conflicts, and CNP's restrictions on the freedom of speech 
‘ (121) 
and activities of the people. The stress on the power of public 
opinion can be said to be an important aspect of Wu's political view 
in the '40s. With regard to the problems in Chinese politics such as 
corruption, Wu supported public disclosure and the development of the 
power of public opinion. This would "stop destructive forces and 
supplement the inadequacies of the government" (Y.Z.Wu c1949a: 331). 
During 1931-44, Wu's social involvement was conditioned by the 
Chinese environment. He rightly perceived the Chinese environment as 
besetting with the problems of Japanese aggression, frictions between 
the CCP and CNP, and social problems. He was thus actively involved 
in such political activities as national salvation campaigns, consti-
tutional reforms, promoting the united front and the power of public 
opinion, and calling for the ending of the civil war. Behind Wu's 
social involvement, his political stand was also in the making. He 
had gradually changed from supporting the principle of reconciliation 
in rejecting violence, to adjusting his principle of reconciliation. 
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He became sympathetic to the use of violence in achieving justice and 
love, whilst acccpting non-violent revolutionary means, and class 
struggle based on love. This applied to both resistance against Japan 
and domestic social transformation. He gradually accepted the goal of 
Communism and tilted away from the CNP towards the CCP. Such a pat-
tern became more marked during the Civil War. 
Civil War between CNP and CCP 1945-49 
CCP-CNP conflicts continued after the Sino-Japanese War. the US 
and some Chinese had attempted to facilitate peace agreements between 
the CCP and the CNP. In January 1940, under the US General George 
Marshall's encouragement, the CCP and CNP reached a cease-fire agree-
ment (Zhang tufa cl977: 691-692). Meanwhile, the Nanjing Political 
Consultative Conference was held. Thirty-eight delegates from the 
(27) 
CNP, the CCP and other political parties reached agreements on 
constitutional government, unified military command and a national 
assembly (ibid: 693-695)• And in late February, a subcommittee named 
by the conference members announced detailed plans for troop reduc-
tions by both sides (J.D.Spence 1 9 9 0 : 4 8 8 ) . 磁 
Yet the CCP and the CNP seemed to be insincere as they both broke 
their promises. The fundamental reason was a struggle of power be-
tween the two. Very soon, the CCP continued attacks in defiance of 
the cease-fire agreement (Zhang Yufa cl977: 695-696). And the agree-
ments reached in the political consultative conference failed to 
materialize. There were points of disagreements between the CCP and 
the CNP on government reorganization and the holding of the national 
assembly. The CCP requested that government reorganization should 
precede the national assembly, and that its total membership (together 
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with the Democratic League) in the projected State Council be in-
creased from the original 12 to 14. The CNP refused to this, with the 
reason that this violated the original agreement. Indeed, agreement 
to these requests would limit CNP's power in the future government, 
and would give veto power to the CCP and the Democratic League if the 
latter two joined forces (ibid: 698-699). 
Meanwhile the CNP‘s Central Executive Committee made unilateral 
changes of the conference agreements. These changes included ”[reaf-
firming] presidential powers for Chiang Kai-shek rather than the 
genuine cabinet system,…and [reversing] its stand on allowing more 
provincial autonomy" (J.D.Spence 1990: 488-489). When CNP's decision 
and moves were opposed by the CCP and the Democratic League, the CNP > 
"went ahead without these groups and in late 1946 convened a national 
assembly and drafted a constitution, both without genuine democratic 
participation" (ibid). Thus "democratic reconstruction was under-
mined" and purging of leftists and liberals continued (ibid). By June 
1947, all negotiations ended and a full-scale civil war broke out 
(Zhang Yufa cl977: 704). 
mS 
The CNP continued to lose popularity. First, "their careless-
ness, inefficiency … a n d corruption" eroded "their basis of popular 
support" (J.D.Spence 1990: 485-486). They also failed to cope with 
skyrocketing inflation (ibid: 486, 498-504)• Furthermore, its contin-
ued fierce attacks on the CCP eroded its strength. On top of this, 
Chiang Kai-Shek was said to undermine the decisions of the Nanjing 
political consultative conference. The CNP continued to weaken as it 
steadily lost its northern territory to the CCP, as its armies de-
clined in morale, and as more and more intellectuals, urban workers, 
students, professionals, and array officer defected from its side 
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(ibid: 438, 498). A further erosive power was its "senseless killing 
of unarmed students" in July 1948 (ibid: 506-507). 
Meanwhile, the CCP intensified their land-reform program success-
fully, often through violence (ibid: 491-493). It began to launch 
anti-US movements in 1946 (Zhang Yufa cl977: 697). And it continued 
to defeat the CNP, gaining more and more land. By 1948, it had gained 
control of much of the northern countryside (ibid: 505). Eventually, 
the CCP won the final victories, and the PRC was inaugurated in 1949. 
During this civil war period, one apparent challenge to Wu was 
which side he was to take, the CNP or the CCP. Moreover, there were 
the challenges of Yuan's autocratic rule, and US intervention in 
Chinese affairs. In social involvement, Wu Yaozong continued to 
insist on halting the civil war, and on Chinese democratic develop-
ment. His support of the CCP was firmly established. Critiques of the 
US were also made. 
Wu Yaozong continued to stress on the unity of public opinion. 
He further said that the failure to air out public opinion was one 
(28) 
reason contributing to the crisis then. H e cited examples of the 
concrete expression of public opinion such as the demand for freedom 
of speech, and the guarantee of human rights,etc (Shen Derong cl989a: 
40). In November 1945, Wu and Ding Guangxun founded the Chinese 
Christian Research Association on Democracy (吟 I® 基智焚ft 主不厅者臂)• 
Its goal was "to study issues of democracy from the religious perspec-
tive and in accordance with the principle of Christ's respect for 
human rights. By this, it hopes to enhance people's understanding of 
(29) 
democracy.“ 
Wu was very disappointed about the rule of Chiang Kai-shek in-
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eluding his passive stand against Japanese invasion and vigorous move 
against the CCP, repressive policy and corrupt practices in areas he 
ruled (Wu Zongsu & Wu Zonglan cl982: 223). He actively joined student 
activities opposing Chiang's launching of the civil war, and anti-
Japanese student democratic movement despite Chiang's threat. He 
maintained close contacts with university students in Chengdu. His 
home was called by the students as the Home of .Democracy (Shen Derong 
cl989a: 41). 
Since 1945, he had joined various democratic movements against 
Chiang. He wrote articles for Democratic Weekly (民 i ® fi )• He 
s j 
also joined the China People's National Salvation Association 
(今國人民才 a n d China Welfare Association ( + ‘It^ l?J,) (Shen Derong 
C1989: 42). 
In 1945, in a speech to a university democratic movement organi-
zation, Wu strongly advocated democracy and freedom. He was against 
autocracy, civil war and the exploitation system. He reiterated that 
the root problem lay in the capitalist social system, which would be 
replaced by the socialist system (Ji Ruilan cl982: 147). 
Wu had once exhorted some foreign missionaries, urging them to be 
more understanding towards Chinese thought about the civil war and 
reaction against Chiang's corrupt and oppressive government. He also 
advised them not to take a neutral political stand as this in effect 
supported the old order. He also criticized some missionaries for 
speaking for US support of Chiang's government. Wu said this would 
confuse Chinese Christian thought and hinder the church in adjusting 
to the coming new order (J.G. Endicott cl982: 139). 
In 1946, Wu Yaozong joined the Shanghai petition delegation to 





civil war. On behalf of the delegation, Wu drafted the George Mar-
shall Memorandum to refloat Chineso opposition to US support of 
Chiang Kai-shek in launching the civil war (Jiang Wenhan cl982: 2). 
Meanwhile, Wu also criticized the government for, undermining the 
* 
decision of the political consultative conference, trampling on peo-
(22) 
pie's freedom, and threatening people's life. From the above 
reactions of Wu, it seemed that Wu was for the overthrow of the CNP 
Government. As Wu was engaged vigorously in anti-Chiang democratic 
movements, he was on CNP's blacklist (Shen Derong c1989a: 42). 
During this period, Wu's critique of Capitalism and acceptance of 
Communism was more marked. He adopted the Marxist view that Capital-
ism no longer suited to the time, and it created class disparities and 
economic panic. It would gradually developed into imperialism, being 
the root of world wars (Y.Z.Wu cl934: 61-64, 179). As early as 1948, 
he pointed out that "a (capitalist) system which takes man as commodi-
ty for sale and purchase has basically taken man as slaves. Under 
such a system, if man still has freedom, it is only the freedom of 
poverty, the freedom of hunger and the freedom in a small confined 
place" (Mao Jinquan cl989: 66). The above showed that Wu's perception 
of capitalism was very negative. 
He further pointed out that there was no contradiction between 
Christianity and materialism. The two could complement each 
(31) 
other. In the article "The Current Tragedy of Christianity", Wu 
even spoke in defense of the violent means adopted by communist 
revolutions. He noted that this was "the reaction to and result of 
f 
those tangible and intangible violence, and it was also the retribu-
tion to those conservative force which tries in their last resort to 
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stall revolution" (Y.Z.Wu cl949a: 84-85). In his eyes, the CCP had 
changed from being a target for alliance to become the leading 
strength of Chinese revolution, and the hope of the Chinese nation 
(K.H.Ting c1989b: 10). On the eve of the liberation of Shanghai, Wu 
participated in the People's Political Consultative Conference in the 
capacity of a representative from the religious circle. On 1 October 
1949, he attended the founding ceremony of the nation. It was clear 
that Wu openly supported and upheld the leadership of the CCP. 
During the civil war period, Wu's social involvement was essen-
tially political. It covered oppositions to Chiang‘s launching (plus 
US support) of civil war, promotion of democracy, and the support of 
the CCP. Social involvement took the forms of participation in meet-
ings, movements, petitions, joining associations, speech and writings. 
It is apparent that in the late '40s, Wu's support of the CCP was 
firmly established, not only echoing CCP's anti-Chiang and anti-US 
stand, but also to the point of defending the communist violent revo-
lutionary means, and holding that Christianity did not contradict with 
materialism. Wu's acceptance of violent revolutionary means and 
«5 
materialism showed a great inconsistency from his previous stand. 
2.2 The PRC Era 1949-1979 
2.2.1 Socialist Reconstruction 1949-1956 
During this period, Wu's social involvement very much echoed the 
country‘s movements and campaigns. He supported and was actively 
involved in the government‘s policy of united front, as well as the 
anti-US and other political campaigns. The challenges to him were 
three-fold. First was how to build up a united front between Chinese 
Christians and the CCP, i.e. to convince fellow Christians to have 




to be a "representative of the whole Chinese Christianity to better 
unify and lead the whole church" (K.H.Ting c1989b: 12). A final one 
was how to build up a distinctly Chinese Christianity which was free 
from the stains of imperialism, and could present a more positive 
4 
image to the Chinese at large. 
Wu Yaozong‘s gradual inclination towards the CCP already began in 
the late ’30s. By 1949, his support of the CCP was firmly estab-
1ished. Ding Guangxun recorded that he had once asked Wu a question 
on whether Wu would still support the CCP if religion was oppressed. 
Wu's answer was affirmative, saying that religion was only a minute 
part of the big China (K.H.Ting c1989b: 11). As a Christian leader, 
it was quite improper for him to give such an explanation. 
To convince fellow Christians to confide in the CCP, Wu wrote 
many articles to praise the CCP. He regarded the socialist era as a 
time when people were freed and liberated from the repression and 
exploitation by China's key enemies of feudalism, imperialism, bureau-
crat-capitalism. Wu also said this was the time when all people 
enjoyed equal opportunity and development (Y-.Z.Wu cl949a: 263). 
Wu said "without the CCP, there would not be New China" (Y.Z.Wu 
c1949a: 227). He noted that the communists had a spirit of self-sacri-
fice, self-restraint, self-criticism, modesty and faithfully serving 
the people (ibid: 225). Its greatness lay in its scientific attitude, 
modesty and mass line. The latter always "proceeds from the interest 
of the people, adopts the will of the people as one's own will, and 
regards the power of the people as one's power" (ibid). To Wu, the 
« 
CCP government truly represented the people (Y.Z.Wu c1950a: 93). 
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ed out that socialism worked for the liberation of people and was 
democratic, while capitalism enslaved the people, and was autocratic 
(Y.Z.Wu c1949a: 247). To Wu, "Communism is the real hope•for people 
in the world" (Y.Z.Wu cl951). 
On top of these, Wu expressed strict confidence in CCP'§ policy 
of freedom in religious belief. His confidence was based on both 
philosophical and practical concerns. He said: "the philosophical 
basis of Communism was materialism. Historical materialism holds 
that the emergence of religion is due to imbalances in social living. 
Only when the society becomes normal and equitable can religion natu-
rally be eliminated [that implies] the present society is not normal 
yet …[thus] attempts in suppressing and eliminating religion will > 
only make the latter flourish. The CCP will not do this as they are 
realists. So long as religion [Christianity] exist and can play their 
role, the CCP will accept this and give them their rightful role" 
(Y.Z.Wu c1949a: 259). He further noted that the CCP was trying to 
build up a new democratic China. This would be a power structure 
joined by all democratic parties and people's power. If Christianity 
, a r t 
‘ agreed to be a member of the united front. Then freedom in religious 
belief "was not only a principle, but also a practical need" (ibid). 
He admitted that Christianity did face difficulties such as 
official occupation of church properties, the confiscation of church-
run schools and hospitals, the interference with or bans on church 
activities, and official threat to believers to abandon their faith 
(Y.Z.Wu c1949a: 261). 
He attributed these difficulties to his perceived problems and 
mistakes of Chinese Christianity, and to the objective environment 




close connections with capitalism and imperialism, the conservatism of 
believers, the propagated gospel that stressed on personal salvation, 
t 
and the divorce from reality all made Christianity seemed reaction-
ary. And so it was despised by those who desired reforms (ibid: 260; 
Y.Z.Wu c1950a: 84-85). The objective conditions that contributed to 
the difficulties included inappropriate management during military 
period, and biased administration due to limited trained personnel. 
Moreover the general land reform etc that affected all people might be 
misinterpreted as purely against Christians. Finally the occupation 
of church property was due to the fact that modern facilities of 
church were badly needed by a new power structure which was poor in 
resources. However he noted that such difficulties were temporary 
only, and would disappear when conditions became normal (Y.Z.Wu 
c1949a: 261). 
Wu also cited examples to show the government was sincere in its 
religious policy. One was that on 6 January 1950, the Internal Affair 
Bureau of the Central People's Government issued a directive which 
stated that the borrowing of church propei^ties by institutions and 
armed forces should be made by agreement (Y.Z. Wu c1950a: 86). To Wu, 
"the power of the CCP is built on the people. They are on good terms 
with the people and are not afraid of them. Hence, there is no need 
to deprive people of freedom …Thus the thorough implementation of 
the principle of freedom in religious belief under the CCP-lead new 
China should have no problems" (Y.Z.Wu c 1949a: 283). Wu was too opti-
mistic about the government policy in the freedom of religious faith, 
t 
as latter events showed. 




(FPCC) was convened. Wu was chosen by the CCP as a representative. 
IIo in tuni proposed I'our oilier names. Thus among the 668 delegates, 
(32) 
there were five from Christianity, led by Wu Yaozong, They 
claimed that they only represented a certain fraction of Chinese 
Christianity. However, this fraction supported the CCP, and they had 
(33) 
common target and practice as others, though their faith differed. 
The five members said their only hope was to act as a bridge between 
the experience of New China and the gospel of Jesus Christ on the one 
(34) 
hand, and Christian and non-Christians on the other. Wu was also 
elected as a member of the 89-member presidium seating along with Mao 
Zedong, Zhou Enlai, and Liu Shaoqi (C.L.Lo cl981: 14). Thus, Wu could 
not be said to represent adequately all Christians in China. 
In the CCPP, a constitution — the Common Program was drawn. The 
Common Program provided that "the new power structure in liberated 
China was a People's Democratic Dictatorship. It is a united front 
led by the proletariat, but also includes the peasantry, petty bour-
geoisie, national bourgeoisie, other patriotic democrats, some nation-
al minorities and people of different faiths, but excludes reaction-
aries" (Y.Z.Wu c1949a: 275). Article 5 of the Common Program provided 
for "all, except for political reactionaries, the rights of freedom 
(35) 
of …religious belief …" 
Wu highly acclaimed the CCPP‘s significance, saying that it 
symbolized the victory, the unity, and the will of the Chinese. It 
also represented "a democratic force which would knock down imperial-
ism" (Y.Z.Wu c1949a: 224). To him, the CCPP fully brought the spirit 
of democratic centralism into play, which he thought was real democra-
(36) 
cy. For the success of the CCPP, he gave credits to the CCP which 
was thus proved to be democratic (ibid: 281-282). However, his view 
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that the CCPP and the CCP was democratic contradicts with the way in 
which he became a member of the CCPP. 
Wu also thought that the Common Program suited China best.， 
"It will enable China to depart from a semi-feudal ‘ and 
semi-colonial status to become independent, democratic, 
peaceful, unified and prosperous. It represents new democ-
racy, but it is not conservative. Its ultimate goal is 
socialism and communism. It inclines towards the Soviet 
Union, people's democratic governments, and the oppressed 
people. It will stand on the democratic front to resist the 
invasion of imperialism and strive for world peace" (Y.Z. Wu 
c1949a: 280). 
With regard to the united front, Wu said that it "unified the. 
will of the people, enabling them to pursue the same target" (Y.Z.Wu 
c1949a: 275), — an “independent, democratic, peaceful and prosperous 
PRC" (ibid: 276). This common target and the identification of the 
common enemy of "imperialism, feudalism and bureaucratic capitalism" 
made a united front possible (ibid). 
Wu's response to the clause on freedom in religious belief was 
also enthusiastic. He said in response to this freedom, the positive 
role of Christianity would be brought into pjay to seek for truth and 
to serve the people. Specifically, Christianity was to "eliminate the 
residual strength of feudalism, to break up the invasion of imperial-
ism, and to support world peace and democratic construction in con-
certed efforts with all democratic parties in China" (Y.Z.Wu c1949a: 
276). -To Wu, the common program of work for Chinese Christians was 
the same as other Chinese — "to form a strong united front with 
other Chinese based on the principles of anti-imperialism and loving 
the country" (Y.Z.Wu c1952a: 2). 
In addition to writings in support of the CCP and its policy, Wu 




the govornniorit. During Nov-Doc 1949, Wu led and organized Christian 
delegations to visit Christians in different regions. The purposes 
woro to toll Christians nationwide that the govornmont was serious in 
implementing the policy of freedom in religious belief, and about the 
achievement of the CCPP on behalf of the government； as well, as' the 
goal and meaning of church renovation (C.L. Lo c1982b: 9). 
Besides building up a domestic united front, other priority tasks 
for the PRC were to establish an effective national government, to put 
(37) 
the economy into order, and to maintain law and order. In a bid to 
"cement the revolution in the rural areas", land reform was widely 
extended since mid-1950 (J.D.Spence 1990: 516). Meanwhile, the state 
declared that all educational and welfare activities were its func-
tions, and all church -run schools, hospitals, and orphanages were 
confiscated by the new government (F.P.Jones 1962: 58). Thus Chris-
tian social involvement in providing welfare services and education 
were reduced to nil by government policy. 
The period also saw the worsening of PRC-US relationship. Al-
ready during the civil war period, the US was accused of supporting 
Chiang Kai-shek in the civil war. Despite t%e statement of disengage-
ment from Chinese civil conflict in January 1950 by President Truman, 
the war between North and South Korea awakened the hostile relation-
ship between the PRC and the US. The refusal of the United Nations 
Security Council to "seat the PRC delegation in the place of Taiwan", 
the patrol of the Taiwan Strait by US fleet for fear of PRC attack of 
Taiwan, the declaration by the UN commander in chief MacArthur in 
support of Chiang's regime, and that "Taiwan was part of the US island 
chain of air- power bases", and their attack on North Korea combined to 
incite strong reactions from China (J.D.Spence 1990: 528-529). 
48 
China's verbal attacks on the US and its allies became harsher. 
Mass rallies were launched to condemn US and its allies for another 
imperialistic move, threatening peace in Asia and the security of 
China. China became fully engaged in the Korean War during.Nov 1950-
July 1953 (J.D.Spence 1990: 529). ‘ 
On 16 December 1950, US froze all assets and properties in China, 
thus causing great difficulties to Chinese Christianity which had 
relied heavily on US finance. Two weeks later, the Government Admin-
istrative Council of the Central People's Government promulgated 
Decision with regard to the Policy of Handling Cultural, Educational, 
Relief and Religious Organization Subsidized by the US. A few days 
later, Wu and Christian leaders of Shanghai responded with a declara-
tion to support this Decision (Y.Z.Wu cl951b: 1). 
According to J.D.Spence, the PRC -government used the war "to 
reinforce Chinese perception of the evils of western imperialism, and 
particularly to isolate the US as China's prime enemy." And the war 
was said to further show "US ambitions in east Asia, and of the im-
placable hatred of the US for China and the Chinese" (J.D.Spence 1990: 
531). This also led to the decision to turn against and expel western 
businessmen and missionaries from China. As the war broke out, offi-
cial attitude towards missionaries became hostile, urging church 
leaders to cut off contact with the so-called "enemy aliens" 
(F.P.Jones 1962: 48-50). Some were "arrested and formally charged as 
spies for the American imperialists (J.D.Spence 1990: 531). 
The movement against the US was also manifested in the Christian 
movement against imperialism. Already in 1949, Wu and some Christians 
were saying that imperialism was making use of Christianity to ••in-
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vade, exploit, cheat and fool the Chinese" (Y.Z.Wu cl949a: 228). Wu 
further stated that "the US imperialism should be responsible for 
China's civil war" (ibid: 229). Moreover Chinese Christianity inher-
ited the American and British traditions. "The pastors came from the 
US, most leaders were trained by the US, many organizations and opera-
tion were financed by US churches, and beliefs and ideology were 
reproduction of the US" (ibid: 182-183). To Wu, following the thought 
and route of western Christianity would make Chinese Christianity the 
tool of imperialism and cultural invasion (ibid: 183). By 1949, Chi-
nese church was independent in name only. Actually, it had not di-
vorced from the direct or indirect influence and control by western 
missionary l^ards (ibid: 229). Christians led by Wu held that "US 
imperialists had been making use of Christianity for the cultural„ 
invasion of China and for spying on China for the past 100 years" (TF 
cl951: 2). Following the ideas of Premier Zhou Enlai, Wu Yaozong also 
believed that the difficulties encountered by Christian church had its 
(38) 
roots in its aged-old connection with imperialism. Thus Chinese 
Christianity should "strive to shed off the bondage of imperialism and 
capitalism" (Y.Z.Wu c1949a: 232). It was a way to clear God's church 
and preserve the purity of Christianity (TF cl951: 2). 
With the above rationale, Wu embarked on the renovation of Chi-
nese Christianity. To him, this was through implementing the princi-
ples of self-support, self-government and seIf-propagation, so that a 
really Chinese church could be established. 
"Self-support means the divorce from foreign economic ties, 
especially those of the US…Self-government is to shed 
away the western tradition in the ilianagement of Chinese 
church and church activities. Efforts will be made to set 
up systems, regulations and decrees, and liturgies that suit 
Chinese believers. Self-propagation means that Chinese 
Christians should explore the wealth of Jesus‘ Gospel, and 
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to free themselves from the bondage of western theology. It 
also means criticizing those ideas that are divorced from 
reality and to create a theological system for Chinese 
believers. Only by this can the true spirit of Jesus' 
Gospel be seen in China" (Y.Z.Wu cl951a: 2). 
In 1950, Wu said the target of the movement was: 
"not only to eliminate the weaknesses of Christianity, but 
also to undertake a fundamental and comprehensive overhaul-
ing of Chinese Christianity...is to free it from the influ-
ence of western social tradition and the bondage of Chinese 
traditional social thought so that the true face of Jesus‘ 
Gospel could be restored, and Christianity can become a 
constructive force in new China" (Y.Z.Wu c1950a: 81). 
Thus one aim was said to eliminate the stains of imperialism so 
that a true and constructive Chinese Christianity could emerge. Wu 
also said that the Three-Self Renovation Movement (TSRM) was basically 
"a movement of ideological remolding". It did not mean doing away 
with Christian faith, but on the basis of the Common Program, to 
remold the ideology of every Christian which had been poisoned by 
imperialism to one that "loves the motherland and loves Christianity, 
and standing alongside with the people and serving the people whole-
heartedly." Indeed through the slogan of "loving the motherland and 
loving Christianity" Cjffll.^, the TSEM aimed to instill in the mind 
of Chinese Christians a sense of devotion to他e CCP. Wu said, "Today 
(39) 
loving the motherland is to love the socialist home country." In 
a sense, the TSRM represents a united front with the CCP. 
Wu was actively promoting the TSRM. Along with 1572 Christians, 
he issued and drafted the Christian Manifesto — "Direction of Endeav-
or for Chinese Christianity in the Construction of New China" in the 
People's Daily in September 1950. This document spearheaded the TSRM. 
The document spelt out the task, basic policy and specific methods for 
Chinese Christianity. The task was to "support the Common Program, to 
act against imperialism, feudalism and bureaucratic capitalism, and to 
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establish an independent, democratic, peaceful, unified and prosperous 
New China under government leadership". The basic policy encompassed 
two aspects. The first deals with reactions against imperialism and 
wars, and the support of peace and government land reform policy. The 
second was to "foster patriotic and democratic spirit of believers, to 
accomplish the TSEM. and to critically review and streamline Christian 
work and institutions". The specific methods were two-fold. One was 
to achieve the target of self-reliance and rejuvenation of Chinese 
churches. The second was related to religious and general work of 
Christian church and organizations. Religious work was to stress on 
having "a deeper understanding of the nature of Christ, the unity 
among congregations, leadership training and improvement of church > 
systems. [The general work is to focus] on the education of people to 
oppose imperialism, feudalism and bureaucratic capitalism, and to 
participate in service work such as production, cultural and enter-
tainment activities, education, medical and health and child care" 
(C.L.Lo c1982b: 16). 
By the end of December 78,596 signatures had been obtained. The 
number soured a year or two later to 400,000, nearly 50% of total 
Protestant membership in China (F.P.Jones 1962: 53). The supporters 
of the TSRM included such Christian leaders as Zhao Ziehen % , 
Chen Chonggui (f| 秦、後），Ding Guangxun and Zhao Fusan % ) 
(ibid: 97-101). Non-supporters of the TSEM such as Wang Mingdao 
(i and leaders of the indigenous church including the Jesus 
‘Family ( 耶 蘇 ) and True Jesus Church C^^Jf H A ^ ) etc. 





Chinese church and Christian organizations were encouraged to 
conclude patriotic pacts, pledging to "love the whole country, support 
r 
the people's government, sever all ties with imperialism, and to 
(40) 
implement the three-self principles." 
Alongside with the involvement in the Korean War, on the domestic 
front, China launched four major mass mobilization campaigns. First 
was the Resist America and Aid Korea campaign (1950). Foreigners, 
including missionaries were condemned as spies, imprisoned, brain-
washed and ordered to leave the country, while Chinese having contacts 
with them were investigated (J.D.Spence 1990: 534). 
During 16-21 April 1951, the Religious Affair Bureau of the 
Cultural and Educational Commission of the Government Administration 
Council of the Central People's Government convened a meeting to 
handle those Christian organizations receiving US subsidies. At the . 
meeting, a preparatory committee for the Committee of the Resist-
America Aid- Korea Three-Self Renovation Movement of Chinese Christian-
ity was formed, and Wu Yaozong was elected as the chairman (C.L.Lo 
cl982b: 15). ^ 
Wu also called upon Chinese Christians to launch "Resist-America, 
Aid-Korea and Protect the Home Country" campaigns as one immediate 
(41) 
item of the external task of renovating Chinese Christianity. The 
support of the Resist-America Aid-Korea campaign was one concrete move 
of loving the motherland, according to Wu. This was done through 
donation, medical support, plus promotion and education through Chris-
(42) 
tian journals. There were also around 133 cities including Shang-
hai, Jinan and Nanjing which held denunciation meetings to charge US 
pastors, missionaries and officials of the YMCA for being conserva-
tive, autocratic, enslaving Chinese youths, spying on China, working 
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with the Japanese in killing the Chinese, or working against the 
Chinese government (Y.Z.Wu cl951a: 2; Y.Z.Wu cl954: 5)•‘ Meanwhile, 
demonstrations and strikes in support of the campaign was also 
r 
launched by Christian schools and hospitals. ‘ 
The second campaign attacked domestic counterrevolutionaries 
(summer 1951), that is, those related to the CNP. Mass rallies were 
held against domestic subversion, and exhibitions held to "brand the 
counterrevolutionaries‘ activities. Spence described the campaign in 
intensity as "brutal and terrifying", with many going into jail, 
injured and killed (J.D.Spence 1990: 534-535). 
The third mass campaign (end of 1951) — the Three Anti campaign, 
was directed against "corruption, waste and obstructionist bureaucra-
cy" within the CCP, and "to strengthen the government‘s control over 
labor" (J.D.Spence 1990: 536). 
Then was the Five Anti campaign in January 1952. It was directed 
at the bourgeoisie and rural landlords in China. The five anti were 
"bribery, tax evasion, theft of state property, cheating on government 
contracts, and stealing state economic information" (J.D.Spence 1990: 
536). 
During the Three Anti and Five Anti campaigns, class war, group 
criticisms, denunciation, psychological pressure were applied. Vic-
tims were terrified or humiliated, though few were killed (J.D.Spence 
1990: 536-540). The purpose was "to assert government control over 
workers‘ organizations, and end the independent modes of operation of 
capitalists and bureaucratic functionaries" (ibid: 539-540). 
Denunciation meetings were also held in Christian circles. 
"Christians [were] induced to denounce in [a] heartless way those who 
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had been their closest friends and associates … o n a patriotic 
basis" disregard of private feelings (F.P.Jones 1962: 64-71). Yet, 
Wu's comment on the Three Anti and Five Anti campaigns was very posi-
tive. The movement was described as great and successful, "defeating 
tlio invasion of lawloss capital 1st, establishing the base of a moral 
new society, educating the general public, and smoothing the path for 
industrialization" (Y.Z. Wu c1952a: 1). He further noted that the 
campaign had made Christians aware of the "dark sides of Christianity 
under the control of imperialism," namely "corruption, extravagance, 
bureaucratic and imperialistic way of life, plus the plot of imperial-
ism" (ibid). Wu said despite the denunciation campaigns against impe-
rialism, there were still many poisonous stains that had to be elimi-
nated to ensure the healthy development of the TSRM, and democratic, 
reform of Christian organizations (ibid). The Jesus Family was iden-
tified as one example of the scum bred by imperialism (Y.Z.Wu cl954: 
5). However, the fact is the Jesus Family is a Chinese indigenous 
church (F.P.Jones 1962: 17-19). Wu stated that only through the three 
anti and five anti campaigns could such stumbling blocks in Chinese 
Christianity be removed. To do this, one must rely on the power of 
the people (Y.Z.Wu cl952a:l). 
Indeed, the above social involvement of Wu and Chinese Christians 
was well spelt out in "The Joint Declaration of the Representatives of 
Different Groups and Church of Chinese Christianity" issued by Wu 
Yaozong and 40 Chinese Christians in 1951. In it, they called upon 
all Chinese Christians to undertake four tasks namely (1) To support 
and execute the three documents on the government‘s decision, regis-
tration regulations and methods of handling cultural, educational, 
relief and religious organizations receiving US subsidies, and to 
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realize the three-self of Chinese Christianity; (2) to actively sup-
port the Resist America Aid Korea campaigns through propaganda, and to 
support world peace; (3) to support government policy, ‘ namely the 
Common Program, land reform, and nnti-roacUormry and anti-irnporialifim 
campaigns. Means include the reporting of such cases to the govern-
ment, and launching of denunciation movements, etc; (4) to strengthen 
patriotic education, and to raise the political consciousness of 
(43) 
believers. They were all taken as part of the renovation movement 
of Chinese Christianity. In all these activities, Wu seemed to play a 
leadership role among the Christians. 
Meanwhile, the CCP organized "a systematic indoctrination in 
Communist thinking" for the whole population including Christian > 
preachers. And in autumn 1953, "the first extended indoctrination 
class [including the writing of a confession essay criticizing mis-
sionaries and in support of the CCP] was held in Shanghai“ (F.P.Jones 
1962: 74-87). A prototype of the confession essay was Wu's article 
"How the Communist Party has Educated Me". 
Having settled all things, including land reform, class war 
against the bourgeoisie, the Korean War, the CCP launched the 1st 
Five-Year Plan, modeled on Soviet model (J.D.Spence 1990: 541). Pre-
ceding this was government reorganization. Accompanying this was the 
purge against party members, namely Gao Gang and Rao Shuishi during 
late 1953 and early 1954 (ibid: 542). 
In July 1954, at the 1st National Christian Conference, Wu made a 
work report of the TSEM for the Past Four Years in the capacity of the 
movement‘s chairman. He stated that the.conference manifested the 
fervent love of the country, support of socialist construction, re-
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sistance against imperialism, and support of world peace by Christian 
r 
believers as the people of China. The report again condemned US 
imperialism and missionaries and traced how the renovation movement 
came about. 
Wu also summarized the key experience of the past four years, 
reiterating the road of anti-imperialism, loving the motherland, and 
loving Christianity. He stated that this was in line with Christian 
saying of "loving truth and hating injustice", and Jesus example of 
loving the country. To him, there was no contradiction between loving 
the motherland and loving Christianity. As the church was contaminat-
ed by imperialism, "loving Christianity had to act against imperialism 
and thus must love the motherland." To him the key to understanding 
the interlocking relationship between loving the motherland, loving 
Christianity and hating imperialism lies in a "close alliance with the 
people" (Y.Z.Wu cl954: 7). 
The report also stressed on unity and TSRM was renamed as the 
Three-self Patriotic Movement (TSPM) as a 4irther sign of stressing a 
united front both among Christians, and between Christians and Chinese 
people at large in anti-imperial ism and patriotism. Wu's social 
involvement seemed to base on anti-imperialism, loving the motherland 
and loving Christianity. To Wu, anti-imperial ism manifested the love 
of the motherland (Y.Z.Wu cl954: 48). 
In the work report, Wu also outlined the key tasks for the TSPM 
in the coming years. Among these was the call to study, discuss and 
0 
support the newly promulgated draft constitution of the PRC, and to 
(44) 
work hard for building a socialist society. Wu again had a posi-
tive attitude towards the constitution, especially its preface and 
article 88. The preface stated that "The PRC is a people's democratic 
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system, that is, a new democratic system. It guarantees that we can 
eliminate exploitation and poverty, and establish a prosperous and 
happy socialist society through a peaceful way." And article 88 
clearly specified that "the people of the PRC has freedom in religious 
i 
belief". Again, a common stand with the people?, a positive support of 
the government's call, and the pursuit of the socialist road were 
stressed by Wu (Y.Z.Wu cl954: 8). Wu still strongly believed that so 
long as Chinese Christians were patriotic and obeyed the law, the 
government would protect the church, and its lawful activities and 
legal rights in accordance with the clause on freedom of religious 
f 
belief in the draft constitution (ibid: 10). 
In 1955, a countrywide criticism was launched against Hu Feng 
( I 勢 ） w h o had criticized the government‘s stringent control over 
(45) 
culture that stiffened people's thinking. This formed the key 
part of a nationwide campaign of rooting out counter-revolutionaries. 
During the latter half of 1955 and early 1956, Wu said that some 
counter-revolutionaries were also discovered in the Christian circle. 
These people, in the words of Wu, "were trying to destroy the TSPM 
, ； 
with the excuse of faith, and were deceiving believers" (Y.Z.Wu 
cl956: 8). On 29 Jan 1956, the government announced the destruction 
of the Ni Tuosheng (傲 ) Counter-revolutionary Group. Denuncia-
tion meetings were launched to accuse them of undertaking destructive 
activities against government campaigns including the Resist America 
Aid Korea campaign, and the Three Anti and Five Anti campaigns (Leung 
Mung-shim cl976: 12). 
In the 1956 Report on the TSPM, Wu Yaozong put forward the mis-
sion of Christians as witnessing the gospel of salvation of Jesus 
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Christ. Specifically, he encouraged Chinese Christians to fulfill 
three witness: (1) the witness of realizing the three-self of Chinese 
church (Y.Z.Wu cl956: 10-11). (2) the witness of participating in 
80(5inll«t const ruction. This diitni In tho support oJT social i«m niicl CCT 
(45) 
loadcrshii), and participation in the ist rivc-Yoar Plan. This 
witness was apparently related to social involvement. In the same 
report, Wu Yaozong called upon Christians in various sectors to work 
hard in socialist construction, for example, Christian peasants were 
[ 
to vigorously participate in the inovcmont oT agi^icultural colloctivi-
zation, and Christians in the industrial and commercial circle were to 
accept socialist transformation, and to become self-reliant laborers, 
etc (ibid: 14). (3) the witness of safeguarding world peace as gospel ‘ 
of Christ is peace, and the cross of Christ is meant to eliminate 
enmity, and to attain peace and reconciliation (ibid: 11-12). These 
three witnesses were incorporated into the Open Letter to Fellow 
Christians Nationwide issued by the Second Committee (Extended) Meet-
ing of the TSPM on 23 March 1956. However, iA is hard to see the con-
nections between the former two witnesses and Jesus‘ salvation gospel. 
The Chinese leadership in mid '50s were divided over the handling 
of intellectuals, with one view favoring a united front policy, while 
another stressed on CCP unity which could not allow outside criticism 
(J.D.Spence 1990: 567). Mao Zedong belonged to the former group. 
However, his popularity dropped at the eighth party congress in Sep-
tember 1956 when the hardliners including Mayor Peng Zhen 真） 
gained the upper hand (ibid: 568-569)• According to Spence, the 
"intellectual and political sparring continued into 1957" (ibid: 569). 
And Mao had to "use all his influence to get a full Hundred Flowers 
campaign going", wherein "intellectuals were encouraged to speak out 
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against abuses within the party" (ibid). Chinese intellectuals re-
sponded with enthusiasm and frankness (May-June, 1957). Many Chris-
tians including Chen Chonggui also put forward their criticisms of the 
government's religious policy. Some church leaders challenged the 
government for its atheism, and for depriving their political rights 
and personal freedom (F.P.Jones 1962: 137-138). 
« 
Whether Wu also participated in the Hundred Flowers Campaigns was 
unknown. But in March, at the 3rd meeting of the 2nd PPCC, Wu spoke . 
on the inadequate implementation of the religious policy of freedom in 
religious belief (Mao Jingquan cl989: 68). > 
In the speech, it can be seen that the difficulties faced by 
Chinese Christianity by 1957 as outlined by Wu were the same, and even 
(46) 
worse than those in late '40s and early '50s. Situation had not 
improved despite Wu's previous claims that the TSPM and various cam-
paigns had been successful in destrueting the stains of imperialism in 
Chinese Christianity. The adverse conditions showed that Wu had been 
too Optimistic about the government‘s sincerity in the past. 
This time, Wu boldly pointed out the existence of intangible 
obstacles in implementing the religious policy. First was the preju-
dice of some institutions and schools towards Christians. Another was 
the circulation in the society of publications which criticized reli-
gion. To Wu, these publications were one-sided, subjective, and 
contradicted with fact. They lopsidedly condemned religion for hin-
dering human progress, and protecting class inequality and exploita-
tion. They completely ignored the progressive element (loving the 
motherland and loving peace) in religion (Y.Z.Wu cl957: 4). 




related departments of the central government and people's committees 
at different levels of administration to pay greater attention to 
religious work, and to undertake more well-planned and more . efficient 
publicity and education work regarding the policy of freedom in reli-
gious belief…One key content of the education is to eliminate the 
lopsided view on religion … a n d to increase .the number of working 
staff for religious work, the grassroots cadres in particular." 
(Y.Z.Wu cl957: 5). Yet, this latter suggestion did not guarantee 
better implementation of the policy. 
The second suggestion was to request the government to draw up 
supplemental^： implementation rules of religious policy, in addition to 
Article 88 which provided for freedom in religious belief. These, 
implementation rules were to be made in consideration of the major 
difficulties faced by Christianity in recent years. Rather tactfully, 
Wu brought in the element of Christian participation in drafting these 
rules. He said, "In drafting these rules, the opinion of the reli-
gious circle should be sought, [as] these rules are important for 
ensuring the implementation of the religious policy…[Its] thorough 
implementation in turn is the responsibility of both the government 
and the religious circle" (Y.Z.Wu cl957: 5). 
Thus by 1957, Wu's social involvement worked within the govern-
ment institution and within the scope of government policy — airing 
opinion as a member of different government committees, and supporting 
government policies and campaigns. His criticism of the government was 
essentially restricted to its inadequate implementation of the policy 
of freedom in religious belief. In the process, Wu was fighting for a 
greater leeway for Chinese Christianity to function. This was cred-




the speech, he said, "We fervently love the CCP and Mao , Zedong who 
lead New China. We will manage our church well to contribute our 
greatest strength to the socialist construction of our homo country" 
(Y.Z.Wu C1957: 5). 
Overall speaking, during the period 1949-56, Wu's social involve-
mont rollowed the orricial 1 ino ancJ worked within the scope allowed by 
the government. Social involvement took the form of participation in 
the government structure, voicing opinion, organizing and leading the 
TSPM, and staging anti-US, anti-reactionary denunciation campaigns. 
Underlying this was the total trust in CCP leadership and the social-
ist road it took. In 1956-57, when the government religious policy 
was still beset with inadequate implementation, and the general atmos-
phere seemed to allow freer expression of opinion, Wu aired out criti-
cism of the official inadequate implementation of the policy of free-
dom in religious belief, hoping the government would make improvement 
through legislative refinement. In a word, a major theme of Wu's 
social involvement during this period was drawing Chinese Christianity 
into the fold of the united front — towards closer cooperation with 
the CCP. 
When the tide of the Hundred Flowers Campaign went against Mao 
himself, the campaign came to an abrupt halt, with many intellectuals 
damned as rightists, criticized in public struggle sessions, tried, 
shot or driven to suicide (J.D.Spence 1990: 561-573). "The blooming 
of the Hundred Flowers had ended with a vengeance, leaving China • 
poised for a new era of sharp revolutionary struggle" (ibid: 573). 
2.2.2 Ultraleftism. the Cultural Revolution, and Modernization 1957-79 
The years 1957-1979 saw deep troughs and an upswing in the Chi-
I 
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nese environment. The deep troughs were well marked by the hazardous 
political, economic and social setbacks (such as famines ^ d corrup-
tion) caused by the hastily launched commune movement and Great Leap 
Forward (1956-1962), the withdrawal of Soviet aid, split within the 
party leadership (J.D.Spence 1990: 582-583), the Socialist Education 
Campaign which "moved the struggle at the upper level of leadership 
out into the countryside" through the Four clean-ups and the accompa-
(47) 
nied class struggle, as well as the Cultural Revolution which 
"wrought tension and disorder on China". The Cultural Revolution 
caused great destruction and violence in terms of loss of human life, 
dehumanization through public humiliation, and stagnation in economic, > 
educational, cultural and religious activities (ibid: 441). 
The upswing was represented by the fall of the Gang of Four and a 
redirection of national priority towards economic construction spelt 
out in the Four Modernizations namely modernization in agriculture, 
industry, national defense, and science and technology (J.D.Spence 
1990: 654-659). 
The fate of Chinese Christianity followed these ups and downs. 
Following the Hundred Flowers campaign, the Government undertook 
rectification campaigns to eliminate the so-called counterrevolution-
aries in the Christian circles. Criticism of the government made by 
Christians during the Hundred Flowers Campaigns were used as evidences 
to denounce these Christians including Chen Chonggui, Zhao Ziehen as 
rightists (F.P.Jones 1962: 138, 144-147). Moreover, free propagation 
of gospel was accused as sinful activities 'and were anti-communist and 
anti-socialist. Once again, large-scale denunciation meetings were 
launched in the church. Pastors denounced were not allowed to preach 
and became industrial workers (ibid: 147). 
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In 1958, the People's Commune Movement and the Great Leap Forward 
was forging ahead. Consequently, believers did not have the time to 
, worship as they were all brought into the tide of economic construc-
tion. Church activities shrunk (F.P.Jones 1962: 150-153)• Churches 
were forced to merge, and unified worships held (ibid: 153-156)• 
During the Cultural Revolution, all church activities were banned, and 
all churches were closed down (Liang Mung-shim cl976: 12-13). Howev-
er, there has been a new awakening since 1978. 
Information concerning Wu's social involvement during these years 
were limited for three reasons. First, the repressive policy and 
hostile attitude towards religion since the late '50s and during 
cultural revolution forbade active social involvement by Chinese 
Christians. Secondly, in later years, especially since '70s, Wu's 
health was too bad to allow for active social involvement. Third, 
information about Chinese conditions especially during the Cultural 
Revolution were lacking. This writer got only several pieces of 
information, from a secondary source. 磁 
In the early ‘60s, Wu's attitude towards Marxism was still posi-
tive. Wu stated that he could totally accept Marxism, except its 
world view on existence of God (Shen Derong cl989: 195-196). "To 
change the world view, it is totally possible to learn certain view 
point and method of Marxism", but it does not mean abandonment of 
religious faith. He believed that Christianity had its core of truth 
(Cao Shengjie cl982: 219). 
* 
Chinese politics affected Chinese Christianity greatly. The 
second Chinese Christian National Meeting was held during Nov 1960-Jan 
1961. The meeting was planned to be held in 1958, but failed to be on 
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schedule due to nationwide anti-rightist movement. Wu was again elect-
ed as the chairman of the TSPM Committee (Shen Derong c1989b: 71). 
In the '60s, the leftists were gaining grounds in China. Under 
the slogan of class struggle as the guiding principle, all works in 
China, including religious work, were affected. Shen Derong said that 
"the ideology of Wu and his articles were inevitably affected by 
leftist ideas. But he could think independently for certain issues, 
and was bold to raise questions and express his opinion" (Shen Derong 
c1989b: 73). 
In November 1964, Wu was one of the 50 democratic personages whom 
the PPCC of Shanghai arranged to visit the four clean-ups movement in > 
a rural area. At that time, many rural cadres including the party 
committee secretary, the commune heads, and secretary of league com-
mittee were all regarded as corrupt and hence became the target of 
struggle. Wu raised queries concerning the damning of rural cadres as 
bad by such clean-ups, given good harvests every year (Shen Derong 
c1989b: 73). 
«5 
On 23 August 1966, with the onset of the Cultural Revolution, all 
church and temples were closed down. According to Shen Derong, Wu 
Yaozong originally was also affected by ultra-leftism, and supported 
the Cultural Kevolution. Later, he realized the true face and detri-
mental side of the Cultural Revolution (Shen Derong c1989b: 76). The 
assembly place of the TSPM Committee was stormed by the Red Guards. 
All church personnel were forced to justify their mistakes. Wu, as 
others, were ordered to study, to write ideological reports, and to 
accept criticism. His living standards dropped drastically, as wages 




On the eve of the National People's Congress in 1975, churches 
were still closed. Wu said, "the constitution provided for religious 
freedom. Yet, without the church, and without religious activities, 
how can one say that there is religious freedom?" (Zhao Piaochu cl989: 
27) 
In 1976, when the news of the death of Premier Zhou Enlai came to 
I . 
Wu, he felt very sad. He discussed with a few persons about China's 
political situation. Wu held that Deng Xiaoping 樹/J、f ) should be 
the leader, but cautioned against Zhang Chunqiao 栋）whom he" 
thought had great ambitions. He said this when the Gang of Four was 
still wielding power (Luo Guanzong cl982: 173). 
After the fall of the Gang of Four, Wu was again concerned about 
the freedom in religious belief. In February 1978, he attended the 
5th National People's Congress. He criticized the 1975 constitution 
drawn up at the time of the Gang of Four. The constitution stated 
that "the citizen has the freedom to believe in and not to believe in 
religion, and has the freedom to propagate 边theism•”He proposed to 
restore the original clause which stated that "citizen has freedom of 
religious belief". But 'leftist influence prevented the clause from 
being amended (Zhao Piaochu cl989: 28). Though Wu was seriously ill by 
the time of the 3rd Plenary Session of the 11th Central Party Commit-
tee and the 2nd meeting of the 5th National People's Congress, Wu 
still requested other Christians to raise amendment of this clause 
during the meeting (Zhao Piaochu cl989: 28). 
* 
Thus, due to official restrictions and pressure, and Wu's bad 
health, Wu's social involvement was very limited. His social involve-
ment took the form of speech and writing only. His sole concern was 
/ * 
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the fight for freedom in religious belief from within the government. 
Yet, he was still positive about Marxism and Communist rule. 
2.3 Comments 
It is not hard to perceive that the pattern and degree -of Wu's 
social involvement varied with time. Before the late '40s, Wu had 
tried various ways to save the country, which, was on the brink of 
destruction. In the ,20s, he turned to the principle of reconcilia-
tion, a society of love, and non-violence as the way for national 
construction. In the ,30s and early ,40s, with the intensification of 
Japanese aggression, disappointment with CNP rule, and the seemingly 
positive image of Communism, Wu gradually inclined towards social > 
transformation as the solution. A socialist system became increasing-
ly appealing to him. During the period, he was actively involved in 
I patriotic movements against Japan, promoting the united front, consti-
；j • 
1 tutional reforms, and in opposing civil war. The use of violence to 
I . 
j achieve justice and love became acceptable to him. 
I By the late '40s Wu was convinced that Communism held the key to 
'1 r> 
China's salvation. In doing so, he had changed much of his former 
stand, including the denial of the principle of reconciliation and the 
almost 100% acceptance of Marxism including its violent revolutionary 
means. He believed that Communism could establish an ideal society 
where there was freedom, equality, joint labor and mutual sharing. To 
him, all this directly addressed the Chinese problems of the time — 
inequality, autocracy, exploitation, etc. At the time, only the 
Soviet Union was socialist, whilst other, nations were essentially 
capitalist. And what Wu could perceive was that capitalism was beset 
i 
with lots of problems and contradictions. Moreover, China then was 
trampled by capitalism and imperialism. Under such conditions, plus 
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the limited experience and understanding of Communism, and the seem-
» . 
ingly positive image of the CCP, it was quite natural for Wu Yaozong 
to take Communism as the model of an ideal society for China in the 
late 140s, but not so natural in later years, especially during the 
various political and rectification campaigns when large-scale denun-
ciation meetings were held to humiliate innocent humans not on true 
(48) 
I facts. 
Given Wu's stated faith in Communism, he firmly supported the 
CCP, and his social involvement showed signs of echoing the CCP's 
stand such as anti-US, and anti-Chiang activities. This resemblance 
between Wu's' social involvement and CCP policies and programs became 
more marked since 1949 under the TSPM's banner of loving the mother-‘ 
land. Wu's social involvement after 1949 served two basic functions: 
one political and the other religious. The political aim was the 
united front — to draw Chinese Christianity in closer cooperation 
with the CCP, to continue the task of socialist transformation and 
construction. The religious function was^ to create a distinctly 
Chinese Christianity, free from the stains of imperialism, and which 
could enjoy freedom in religious belief under communist rule. 
The problem is in so closely identified with the government, it 
seemed that the role of Wu and Chinese Christianity under the TSPM in 
essence became a passive supporter of the government, lacking an 
independent and critical stand. Moreover, can Wu's ideal society of 
love, equality, justice, no oppression, no exploitation be attained 
through the CCP's policy and political campaigns, and through Commu-
nism? Would Wu be ready to change his stand if he found this could 
not work? If not, why? 
68 
•. 、 
Quite contrary to what appears, Wu's role in social involvement 
was diminishing, although he assumed a prominent leadership position 
in Chinese Christianity during the PRC era. 
Wu's social involvement in pre-1949 years functioned outside 
the CNP government structure. It first cooperated with it in 
anti-Japanese movements, and fighting against warlords. Later, 
it involved open criticisms on all fronts including CNP's autocracy, 
corrupt rule, launching of civil war, brutal suppression of student 
movements, laxed attitude towards Japan, economic and social problems, 
etc. Pressure was exerted on the CNP government for changes such as 
for constitutional reform. Ultimately, the CNP rule was completely 
/ 
rejected. This change in attitude towards the CNP was affected by 
Wu's disappointment with it, the changing Chinese context, and Wu's 
gradual inclination towards the CCP. In a word, Wu's model of social 
involvement before the late '40s was one of meeting the challenges by 
a critical, independent and active stand. His role was significant 
and constructive in the sense that it introduced a progressive element 
that helped upgrade not only Chinese Christianity but also the Chinese 
society. It represents a "prophetic" type of social involvement. 
After 1949, the pattern of Wu's social involvement changed. It 
functioned within the CCP government structure, always cooperating and 
supporting it. Open criticisms of the government were restricted to 
its inadequate implementation of the policy of religious freedom 
alone. Wu's overwhelming concern was the promotion of the TSPM. 
These movements entailed the support of socialist construction which 
encompassed political campaigns and economic programs. Wu's model of 
social involvement after 1949 had become some sort of a "complying" 
type, lacking an independent, active and critical stand. His role was 
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insignificant in the sense that what he did only followed the official 
i 
line. And for a certain period in the past, namely during the recti-
fication campaigns and denunciations meetings, if he wrote what he 
really meant and did, his role would be destructive to the Chinese 
society and Chinese Christianity, for such activities seemed to have 
caused disunity, mistrust, humiliations among people, and represented 
a conflict with Christian faith. What did this changing pattern 
I 
indicate? 
Before 1949, Wu's social involvement seemed to have no limiting 
factors. Despite threats and pressure from CNP, he continued his 
perceived mission. However, after 1949, at least three factors func-
tioned to restrict Wu's social involvement. The first factor was 
quite paradoxical, that is, his faith in communist rule. This faith 
imposed a ceiling upon the scope of his social involvement. He never 
went beyond to criticize other aspects of government policy, not to 
say the rejection of communist rule. The second limiting factor was 
government policy, which totally suppressed religious activities in 
the late '50s and during the Cultural Revolution. A third factor was 
Wu's deteriorating health since 1970. 
There were common threads running through Wu's social involvement 
during both periods. First was the stress on patriotism. Before 
1949, patriotism was shown by his participation in national salvation 
movements against Japan, and seeking for an ideal society for China. 
This was commendable. After 1949, patriotism was equated with the 
# 
support of the CCP. But there is a risk in equating patriotism with 
the support of a political party. When the political party becomes 
corrupt and oppressive towards the people, patriotism will become 
• " f * 
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evils. It will contradict with Christian faith and become inconsist-
ent with Wu's stress on equality, justice, freedom and love. 
Another common theme was to make Chinese Christianity a construe-
I 产 
tive force in Chinese society and more acceptable to the, Chinese. 
Christianity had been opposed as superstitious or tools of imperialism 
by the Chinese, both before and after 1949. Wu tried to change this 
bad image of Chinese Christianity. Before 1949, Wu's social involve-
ment was to show that Christianity was in line with and could contrib-
ute to national salvation. After 1949, Wu's social involvement was 
driven by a desire to create a distinctly independent Chinese Chris-
tianity which was free from foreign imperialistic influence so that it 
> 
could join hands with the CCP and the Chinese at large in socialist 
construction. 
It seemed that Wu was concerned about the welfare of the people. 
He had stressed on love and an ideal society of freedom, equality, no 
oppression and no exploitation. After 1949, he also emphasized having 
a common stand with the people. Here three questions arise. First, 
what did Wu mean by the term "people"? Did he mean the Chinese people 
at large, or the CCP which he claimed to represent the people? Sec-
ondly, what stand would he take if the CCP's interest conflicts with 
the welfare of the people? Finally, why was his stress inconsistent 
with the happenings during the many rectification campaigns and denun-
ciation meetings which he supported? 
Having a review of the pattern of Wu's social involvement, the 
next question is what are the factors that.have influenced Wu's social 
involvement? 
Undoubtedly the Chinese situation had shaped Wu's social involve-
ment. Under this heading, one may add the Enlightenment in addition 71 
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which nri'octod Wu's soclni jUwoivoriient bororo 1949. Since 1908. Wu 
Yaozong was in Beijing. He first studied in the Beijing Tax Affairs 
4 
Special School. After graduation in 1913, he worked as customs offi-
cer for some four years in Guangzhou and Niuzhuan (牛 /i、）， and then 
back to Beijing again in August 1917. In 1920； he worked in the YMCA, 
with student work as his focus. He stayed in Beijing until May 1924 
when he went to the US for theological training (Shen Derong c1989a: 
1-14). His long stay (around 12 years) in Beijing and in these criti-
cal years was significant for Wu. 
Beijing' could be regarded as the "breeding ground of the May 
Fourth Movement (the Enlightenment), with the Beijing University as 
its center, origin and its lead (Zhang Yufa cl977: 266). Cai Yuanpei 
(蔡 X j H ) became the president of the University in 1917. Thereon 
till his leave in 1923, the university underwent drastic changes. It 
became a paradise for free intellectual pursuit and a training ground 
for students with independent mind, and whq, were concerned about the 
national destiny (ibid: 266-267, 734). It was also an active partici-
pant in the May Fourth Student movement in 1919 (ibid:323-324). The 
years when Wu stayed in Beijing also coincided with the period of 
enlightenment. These facts plus the deep-seated and far-reaching 
impacts of the Enlightenment (ibid: 344) implied that Wu was not 
unaffected by the Enlightenment. The impacts were two-fold. First, 
there were traces of the idea and phenomena of the Enlightenment such 
as the stress on freedom, social equality, democracy, pragmatism, 
. . ( 4 9 ) . 
socialism, and publications on western ideology and politics in 
Wu's ideas and social involvement. In other words, the Enlightenment 
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had played a part in shaping Wu's social involvement before 1949. 
Secondly, the Enlightenment also posed a complex Chinese ‘environment 
for Wu as a Christian to respond to. He met this by joining the trend 
of the time — that is, active participation in Chinese poljltics in 
such movements as anti-Japanese national salvation movement, democrat-
I 
ic movements, and social transformation. However, Wu failed to learn 
the most precious lesson, that is, a non-violent movement can also 
bring about revolutionary effects, and welfare to the Chinese people 
i 
(including woman, the poor and labor) as manifested by the Enlighten-
ment (Zhang Yufa cl977: 334, 336-341, 345). • 
It seemed that after 1949, the most decisive factor in the Chi-> 
nese environment that shaped Wu's social involvement was CCP's policy, 
including its united front policy, class struggle against its per-
ceived enemies, and religious policy. This dictated the nature and 
scope of Wu's social involvement. 
In addition to the Chinese situation, Wu's political stand in 
support of the CCP, his own health also count in shaping Wu's social 
involvement. The next question is, what contents of theology and 
Christian faith did Wu, as a Christian, base on for his social in-
volvement or Christian social involvement in general? It is to this 
issue that the next chapter will address. 
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CHAPTER THREE 
THEOLOGY AND SOCIAL INVOLVEMENT： WU'S IDEAS . 
Wu Yaozong showed active involvement in the Chinese society 
during his life. He held that Christians should participate in the 
society. At first, the direction of social involvement was towards 
material construction, and an ideal society of love. Later this had 
changed to the support of the CCP in realizing a socialist society. 
Behind these was the desire to strive for the Kingdom of God. This 
chapter attempts to look at Wu's theology in support of Christian 
social involvement, as well as Wu's theological basis for the direc-
tion of social involvement he proposed. In essence, this encompassed 
> 
his concepts of Jesus Christ and love, Jesus‘Gospel, God and Truth, 
the Kingdom of God, as well as his ideas about the mission of Chris-
tianity, and a comparison between Christianity and Communism. 
3.1 Jesus Christ and Love 
It was Jesus Christ who first attracted Wu Yaozong. Before Wu's 
conversion in 1918, he was perplexed by two types of problems: the 
problem of universe and the problem of human life (Y.Z.Wu cl929: 23). 
In essence, he was concerned about their origin, destiny, and their 
(1) 
interrelationships, etc. Yet, neither Buddhism, Confucianism, nor 
the "Duty and Fate" approach to life were satisfying to him (Ng Lee-
ming 1972: 7). 
Then in 1918, as Wu read the Sermon on the Mount in Matthew, he 
had an experience with Jesus Christ. Jesus did not directly solve all 
his problems, but showed a way that gave Wu the courage to seek for 
answers gradually (Y.Z.Wu cl929: 24). At that time, he perceived 
Jesus Christ as his savior. The personality of Jesus Christ — his 




understanding of Jesus Christ then was very personal, with a heavy 
anthropological tone. 
According to Wu, Jesus became conscious of God through tradi-
tion, intellectual pursuit, intuition and moral struggle (Y.Z.Wu 
cl929: 27-30). Tradition means the concept of God passed down by 
Judaism. The revelation by intuition came from all things and life of 
the material world. 
Intellectual pursuit means the reconciliation between "love and 
one's own survival", both of which were desired but were contradicto-
ry. "Love is desired by all. If love is lacking in family, friend-
ship, society, country or the world, there will be chaos, mutual 
hatred and killing. All these run counter to human nature" (Y.Z.Wu, 
cl929: 26). On the other hand, ..not everyone can love, [as] the 
most extreme form of love, to a large extent, takes ,one's own surviv-
al' as costs" (ibid: 15). Jesus incorporated love into the idea of 
the universe. Love sustained all beings and humans. The master of 
all beings was God whose center was love (ibid). 
Moral struggle was "a combination of intuition from revelation 
within one's heart and intellectual pursuit … [ I t is also] a deep, 
thorough and broad awareness of love" (Y.Z.Wu cl929: 28-29). The road 
of this love ran parallel to, but not contradictory to one's own 
survival. This road needed faith in God's providence and group sup-
port. Moreover, it encompassed the gospel for the weak, the humble, 
the poor, the sad, and the oppressed. It was also the cross of love, 
ready to sacrifice for the benefits of otfiers (ibid: 29). According 
to Wu. Jesus Christ had walked through this path of love. He was able 
to reconcile love with one's own survival. Even at the cost of incon-
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venience and death, he still believed that love was a must, and con-
tinued to love. Here lay the superiority of Jesus. This was why 
Jesus could be "the guide of Christians, his words were so authorita-
tive, and he could incite the faith of Christians" (ibid). The God 
which Jesus became conscious of through moral struggle "is not a vague 
theoretical concept, but a live master who is omnipresent, closely 
I related to humans, and is responsive to human cries" (ibid: 30). 
I I 
Moral struggle not only enabled "Jesus to be aware of a lively God, 
but also helps make his personality perfect. Morality and religion are 
finely bound together" (ibid). 
Reviewing his 11 years of experience, Wu in 1929 wrote thdt 
"Jesus is the crystal of human experience, the guidance of those who 
get loss, a good companion for the heavily laden ones" (Y.Z.Wu cl929: 
23). Jesus was portrayed as one who loved all humans, including the 
weak and the sinners, the universe, and all things, and all the goods 
of humans. He hated vices. He saved lost ones through warnings, 
anger, faith, love and his blood. He could not bear with the vice, 
and the pains and loneliness of the cross others imposed on him. Yet 
he accepted all these, and even requested God the Father to forgive 
them. "Jesus uses only one method to solve all problems of human 
life, that is love" (ibid: 26). 
In later writings, and in bits and pieces, the concept of love 
was further elaborated and given a more explicit social dimension. 
His target was a society of love. In this society, the love of Jesus 
was the highest principle governing human life, human relationship, 
and the only power for building an ideal society (Shen Derong c1989a: 
22, 27). "This love is unconditional, loving all the people, includ-





To realize the society of love, individuals should be filled with 
the spirit of love, and new organizations and systems be created for 
such purpose (D.R.Shen c1989a: 22). An individual could be filled 
with the spirit of love because of "his sacred personality 'and the 
possibility for infinite upgrading" (ibid). Wu was very optimistic 
about human nature. 
In brief, from Wu's concept of love, one can see that Jesus' way 
of love that Wu thought Christians had to follow encompassed three 
dimensions namely love as principle, love as action, and love as hope.. 
First, love was "a principle of action, in the sense of a means or a 
strategy " (for) solving the problems of society, and resolving those 
‘ (2) 
in human relationship." Love as action included serving others, 
especially the weak, respecting the value and dignity of every indi-
vidual , a n d sacrificing one's own interest, and even one's own life 
for the benefits of others. Finally, love as hope lay in the view 
that following Jesus‘ way of love would have the hopes of seeing God, 
greater perfection in personality, and realizing an ideal society. 
The above dimensions of love have at least three points of 
contact with Christian social involvement. Firstly, "love as a prin-
ciple of action within the social context mean non-violence or paci-
fism" (Ng Lee-ming 1972: 14). Thus in social involvement, under the 
concept of love, Christians should not resort to violence. Secondly, 
the dimension of service, sacrifice, and respect for the value of 
humans implied "the need of social involvement for the betterment of 
society and of life"(ibid: 14-15) at all costs. Finally, love as hope 
for realizing an ideal society inevitably required one's social in-
volvement in creating new organizations and systems for the realiza -
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tion of the spirit of love. 
In 1934, Wu pointed out that love was the attitude in the class 
struggle of Christianity. He quoted the sayings of Jesus Christ (for 
example, blessed are those who are poor and hungry, for they will have 
their fill; and cursed are the rich and the full for they will be 
hungry; also it is not peace he has come to bring, but a sword), plus 
his critique of the social system then to prove the existence of class 
struggle in Christianity. Wu said, "to stand on the side of the 
victim and to attack the wicked -一 this is what class struggle means" 
(Y.Z.Wu cl934: 125). And love was the attitude towards the wicked in 
the class struggle of Christianity. It aimed to destroy sins and the 
inequitable system, but not the wicked who formed the system. Chris-
tianity aimed to transform these people. Wu noted that this differed 
from the attitude of hatred in the class struggle of Communism (ibid). 
In 1934, Wu still believed in non-violence although he "relative-
ly accepted" the war of justice. To Wu, the belief in human value and 
possibility made one apply love in dealing with people, and hence wars 
and violence was opposed in social involvement (Y.Z.Wu cl934: 107-
108). 
In 1940, Wu Yaozong made a breakthrough in his Christological 
concepts. As distinct from his earlier stress on Jesus‘ human side, 
Wu in 1940 stressed on the God-nature of Jesus. He said: "in Jesus, 
God is clearly manifest…His life and teachings show forth clearly 
the nature of God," so also his superhuman ability, authoritative 
word, and crucifixion (Y.Z.Wu 1940: 67-68). And the God manifested in 
Jesus was a "God of love" (ibid: 68). As Jesus believed in a loving 
God, he "could place himself completely in God's hands", and can "look 
at suffering with an attitude of trust and obedience as an indispens-
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able part of the whole plan of God's merciful love" (ibid: 69). The 
above concept of Christ shows that the concept of love occupied an 
important position in Wu's theology. 
Meanwhile, Wu also held the view that "Christianity differs at 
certain points from most popular views which advocate revolution, 
revolution methods and expectations" (Y.Z.Wu 1940: 71). Though "both 
accepted that military strength might be used, the former, [i.e. 
Christianity] would do so with sympathetic and compassionate hearts 
even towards enemies" (ibid). 
Wu explained such differences in terms of Jesus and Christian 
belief in the, sinful tendency of humanity, and hence every one should 
be sympathetic and tolerant towards others. “ [Jesus] believed that .. 
there was only one completely holy entity, and that was God. [Humans 
were] now living in sins, [and had] the tendency towards evil …[As ] 
i I 
an individual is sinful, he should be self-effacing and sympathetical-
ly tolerant, and forgiving towards others, always seeking the holiness 
and goodness of God" (Y.Z.Wu 1940: 71). Thus in 1940, a tone of love 
was still Wu's basic attitude towards the enemy. 
However social involvement in support of Communism aroused a 
theological question which Wu had to tackle, i.e. how could Christian-
ity which stressed on love accept the communist revolutionary means? 
It was well-known that the revolutionary means of Communism included 
an attitude of hatred towards the oppressive class, class struggle 
based on hatred, and violence. 
In the late '40s, Wu's former interpretations of love and Jesus 
showed drastic changes. In the article "I Have Won over the World — 





only attitude of Jesus towards the enemy. And in "Does Jesus have 
Hatred?", Wu Yaozong stated that the spirit of Jesus included love and 
hatred for the sinners. He hated the reality of sinners, but loved 
the possibility of sinners to repent (Y.Z.Wu cl949a:'155)• Wu further 
pointed out that to separate the sinners from sins would easily adopt 
j i 
a tolerant and conciliatory attitude towards sins. He noted that in 
Matthew 23, Jesus, scolding of the Pharisees finely showed Jesus' 
hatred (ibid). With the understanding that Jesus had hatred, and 
hated those who deliberately sinned, the communist method of inciting 
class hatred and struggle was given a theological justification. 
However, this is unconvincing. 
With regard to violence, Wu Yaozong also deviated from his former 
position. He now stated that "The love upheld by Jesus does not 
necessarily mean no bloodshed nor non-resistance. Love the enemy 
neither means tolerance towards the enemy nor no opposition to 
sins … T h e crux does not lie in blood-shedding or not, but in wheth-
er Christians have the revolutionary spirit of Jesus to change the 
present conditions; and like Jesus to witness for the truth, and to 
shed blood to promote the realization of the Kingdom of God" (Y.Z.Wu 
cl949a: 36-37). If violence could transform the society, and safe-
guard human value, Wu Yaozong would accept it (Ng Lee-ming cl981: 
110). Thus the goal now justified the means of violence for Wu. 
In 1949, Wu still said that Christianity was a religion that 
stressed on love, which meant "the force that respects human integri-
ty, and frees man from all bondage so that human nature can freely 
« 
develop (Y.Z.Wu c1949a: 264). This concept of love seemed to differ 
little from his concept in the late '20s. However, this time Wu added 
a new interpretation: "The communist mission of liberating the people 
> » 
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in itself is a supreme act of love." And that the CCP's disciplinary 
guidance resembled Jesus' teachings (ibid: 267). Based on this, Wu 
said the Christian belief that communists' stress on struggle to the 
neglect of love was wrong. So Christians should welcome the liberation 
tide of the time as it was in line with Christ— love (ibid: 264). 
In July 1951, in an article entitled "The Communist Party Has 
Educated Me", Wu further pointed out that the CCP had made him under-
stand the real meaning of loving the enemy. It did not mean non-
violence as expounded by the principle of reconciliation. Loving the 
enemy was not to "wink at sins, nor to persuade", but to "crack down > 
sins and hate evil as enemy.” To Wu, the communists truly observed 
the principle of loving the enemy on the grounds of the CCP's "strong 
I 
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stand in resisting Japan, its way of dealing with the Japanese prison-
ers of war, as well as its view that the Japanese people should have 
true freedom and democracy." On the other hand, Wu said the principle 
of reconciliation was just "a propaganda of the imperialists to anes-
thetize the invaded and the oppressed." And "only by integrating 
patriotism and internationalism can one really know how to love the 
enemy" (Y.Z.Wu cl951c: 6). The above saying shows that Wu by 1951 had 
totally denied the principle of reconciliation, while giving a new 
interpretation to the meaning of loving the enemy. The underlying 
reason — the support of Communism and the CCP — is apparent. 
3.2 Jesus' Gospel 
In the ’30s, Wu turned his attention.from the love of Jesus to 
the gospel of Jesus. Wu said faith runs through the whole life 
(Y.Z.Wu C1934: 100, 135-136). To Wu, Christians doing devotion behind 
closed doors, or just seeking personal salvation were self-centered 
, * 
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and were "not saved from captivity by selfishness" (K.H.Ting 1983: 3). 
t 
Personal gospel could not be divorced from a consideration of social 
relations. Only when the society was saved could the salvation for 
individuals be complete (Y.Z.Wu cl934: 128, 135-136)• What Wu implied 
was that, "only after the social system underwent a basic change, 
！ • 
objective conditions would emerge to allow personal transformation. 
And the first task of the movement [mid '30s] was that of national 
independence and liberation … a n d a political restructuring" 
(K.H.Ting 1983: 3). Thus social involvement that aimed at social 
transformation and national independence became necessary. 
Moreover, what Jesus proclaimed was not personal gospel, but 
social gospel. The content of social gospel was a renovation move-
ment, encompassing religious, political, economic and social revolu-
tions. Jesus‘ gospel represented "a social gospel that liberates the 
toiling masses" (Y.Z.Wu cl934: 123). Wu Yaozong cited the biblical 
text which Jesus proclaimed on the Sabbath day as the social gospel 
that finely met the needs of the time (Y.Z.Wu cl934: 9). 
"The spirit of the Lord is on me, for he has anointed me to 
bring the good news to the afflicted. He has sent roe to 
proclaim liberty to the captives, sight to the blinds, to 
let the oppressed go free, to proclaim a year of favor from 
the Lord" (Isaiah 61:1-2)." 
To Wu, these words "are filled with a sense of justice that is 
against aggression and oppression" (Y.Z.Wu cl940: 74). Those who 
followed Jesus after hearing this gospel were "toiling masses under 
political oppression and economic exploitation, and were not accepted 
# 
by the religious leaders" (Y.Z.Wu cl934: 9). Wu held that what China 
exactly needed then was a social gospel: a material, spiritual and 
ideological liberation (ibid: 20). 
Wu thought that personal gospel and social gospel ran in a cycle. 
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Cultivating personal spirit apart from social life had no meaning. 
Attention to both individuals and social relations was important for a 
( 4 ) , 
complete knowledge of God, and a thorough love of brothers. ‘ 
As stated by Ding Guangxun, Wu supported the integration of 
social gospel and personal salvation. Christ was cited not only as 
the master of individual living, but also the power and compass for 
social life. In view of the severe societal struggle, acute world 
antagonism, Chinese Christians had to find ways to bring into full 
play the complete gospel of Jesus, i.e. personal salvation and social 
gospel (K.H.Ting c1989b: 7). 
I ‘ > 
In reforming the society, Wu in 1934 proposed to follow the 
Jesus‘ stand. His stand 
"is against armed revolution, but for spiritual liberation; 
against feudal system, but for the general public; against 
hypocritical rituals, but for concrete religious life; 
against narrow nationalism, but for human Great Harmony; 
laying stress on both material and spiritual aspects in 
society, and never too idealistic nor pessimistic; but can 
put ideas into practice, is determined to realize the King-
dom of God … a n d stress on the value么,meaning and possi-
bility of humans" (Y.Z.Wu cl934: 21). 
Based on these theological ideas, Wu logically came to the con-
clusion that Christians should not emphasize personal salvation to the 
neglect of social transformation. Church and Christians should par-
ticipate in reforming the society and fulfill the mission of the 
social gospel of Jesus Christ, not through violence. Its ultimate 
goal was the Kingdom of God wherein human value would be respected. 
In 1947， the "liberation" theme of Jesus‘ gospel was given a new 
element — a political liberation, in addition to the material, spir-
itual and ideological liberation stressed in 1934. Wu said Jesus 
Christ "pointed a right way of liberation for the Jewish people — 
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from Roman rule, [and] from one's superstition, ignorance and sin" 
(Y.Z.Wu cl949a: 33-35). 
In 1949, Wu criticized the gospel proclaimed by Chinese Chris-
tianity as irrelevant and inadequate. Wu said, "The gospel it propa-
gates is no longer Jesus‘ revolutionary gospel that liberates the 
people, but has become individual salvation that anesthetizes people, 
or gives emotional comfort to the capitalists. Such a gospel no 
longer serves the toiling masses, and is divorced from reality" 
(Y.Z.Wu c1949a: 229). At most, Chinese Christianity propagating such 
a gospel was only reformism. Its members were the upholders of status 
quo, or kindhearted and hesitated people with a vague knowledge of the 
situation. The resultant Christianity would be corrupt and useless,, 
and was rejected by people (ibid: 230). Here, one can see Wu's nega-
tion of the propagation of personal salvation. 
Wu then gave a new interpretation of the gospel of Jesus which he 
said should be propagated. The contents of Jesus‘ gospel encompassed 
three elements. First was to love God which磁was interpreted by Wu as 
loving truth. The second was to love others as oneself. This means 
serving and sacrificing for others. The third one was the saying that 
to lose one's life in order to get one's life. The former part meant 
seeking truth irrespective of one's own interest. To have one's life 
meant that by obeying truth, a happy life and an ideal society could 
be obtained. To Wu, these teachings included both personal cultiva-
tion and social transformation (Y.Z.Wu c1949a: 231). But it is unclear 
how he came to such a conclusion. 
3.3 God 
Already in 1929, Wu talked about the immanence and transcendence 
of God. He thought that Jesus viewed the universe as the manifesta-
, f ^ 
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tion of God. From the life and things of nature such as flowers, 
trees and birds, one could feel the dignity of the universe, and 
realize that such a universe was the manifestation of an unlimited 
life — the Great Life God. In the world of heart ( A ? ) , there 
was the same awareness, manifested in love in human relationship. 
"God is love". These were God's immanence. In this sense, God's 
existence was true and concrete (Y.Z.Wu cl929: 24). 
According to Wu, God was found in, but not equivalent to, things 
of nature. God was also the spirit, the heart, and the power of the 
universe. This was God's transcendence. Wu said there were histori-
cal evidences to show that different people used different terms to 
describe their experiences of the spirit, the heart, and the power of 
the universe, i.e., God (Y.Z.Wu cl929: 24). 
Wu further noted that "human religious experience proved that 
immanence and transcendence are the two concepts which man inevitably 
has about the 'ultimate reality' of the universe." How the two con-
cepts were reconciled by reason was unknown (Y.Z.Wu cl929: 24). 
Jesus‘ consciousness of God had a number of impacts on Jesus 
life. Indeed, these impacts told the relationship between God and man 
in the eyes of Wu. "The life of humans emerged in an organic whole 
with the unlimited Great Life in the universe [i.e. God]. God is the 
source of all life. [Thus] God is the Father, we are sons, and humans 
are brothers" (Y.Z.Wu cl929: 25). This organic unity between God and 
man meant that "man has an absolute value，, and should not be looked 
upon as means or tools, or being oppressed, or used by any organiza-
tion, system, individual or group" (ibid). Here, respect for human 
value was stressed. 
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God had plans for the universe and for humans. This was the will 
of God. If this was followed, a bountiful life would ensue. Yet man 
was allowed freedom of will (Y.Z.Wu cl929: 25). The ideal state for 
humans was reached when humans, God, and His will were merged into 
one, whereby an individual would enjoy peace and joy. Such things as 
success, failure, richness, poverty, life and 'death would be out of 
his concern. Those who could not reach this state only cared about 
the private self. This could be saved by faith in God and obedience 
to God's will (ibid: 26). 
In a word, although in 1929, Wu made no direct linkages between 
his concept;of God and Christian social involvement, he pointed out 
some fundamental concepts related to Christian social involvement 
which he further developed in the future. First is God as love which 
implies love towards others. The second is God as Father of all humans 
which implies that human value and dignity should be respected. 
Finally, God as a term which contents he later further enriched to 
provide justification for the acceptance of Jilommimism. 
3.3.1 God as Love and as Father 
Wu further developed the above two concepts in 1940. 
"The belief in a loving God had profound revolutionary 
significance. God is love, the Father of mankind, and we 
are children of God…people have unlimited value in the 
eyes of God ... For Jesus, whatever negates the value of 
human beings, whether it be system, class, individuals or 
nations, should be opposed…By placing such a high value 
on humanity, he left no leeway for surrender to any evil 
force" (Y.Z.Wu 1940: 70). 
This implies that the belief in a loying God and in the organic 
unity between God and humans required Christians to participate in 
social change, to oppose any evil force that negated human value. 
This also shows that the value and dignity of humans was a key theo-
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logical basis for Wu's support of Christian social involvement. 
As "the present social system [that is capitalism] causes inequi-
table production, social inequality, class conflicts, and the threat 
of wars" which all negated human value, they were all to be opposed by 
Christianity (Y.Z.Wu c1949a: 319-320). In the eyes of Wu, "compared 
with capitalism, a socialist system accords better to the Christian 
spirit of respecting human value" (ibid: 320). He proposed in 1948 
that Chinese Christianity should transform the social system, and join 
j 
with the socialist revolutionary movement (Ibid: 217). to establish "a. 
society wherein there will be freedom and equality, no class, plus 
joint labor and mutual sharing" (ibid: 179). 
This was by cultivating "the people's understanding of and de-
mands toward the new society", and by promoting and encouraging "new 
economic organizations such as cooperative societies", and training 
the necessary skilled personnel so as "to establish the economic 
foundation of the new society" (Y.Z.Wu 1940: 75-56). The society was 
also to be changed from one that treated humans as slaves and tools to 
one that fully respected the value of humans (Y.Z.Wu cl949a: 17). 
3.3.2 Contents of the Term "God" 
As in 1929, Wu in the '40s still thought that God was a term but 
its content was enriched- In 1929, to Wu, the term "God" denoted 
man's "deep, general, distant and inevitable experience of the uni-
verse" (Y.Z.Wu cl929: 24). Here, experience is the key word. However, 
in 1940, Wu stated that God "represents the existence of an absolute 
truth, all objective truth in the universe" (Y.Z.Wu 1940: 64). "As 
truth controls all, God controls all … G o d created the universe and 
all that is in it, that is no different from saying: truth created the 
universe and all that is in it" (ibid). Thus, he identified God as 
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the objective reality or objective truth. 
In the late '40s, Wu combined the above two elements to define 
the term "God", while making further elaborations： The term God 
represented humans‘ "experience of the many phenomena and facts in the 
universe … I t is also the many objective power and truth controlling 
and permeating these phenomena and facts" (Y.Z.Wu cl949a: 79; Y.Z.Wu 
cl948: 3, 5, 6). And these power and truth were unified, because all 
things in the universe were interconnected (ibid). And the religion-
(5) . 
ists "personalize it, and assigning it sciitimenls, and call this 
God" (Y.Z.Wu c1949a: 80). This was the "abstract God" understood by 
intellectual pursuit (ibid). 
God could also be experienced by intuition. God was seen in "a 
great personality, a heroic scene, and a beautiful scenery", and this 
was "the sentimental and dignified God of the religionists" (Y.Z.Wu 
c1949a: 81). In accordance with such a concept of God, "God is not 
supernatural. Rather, God is a certain understanding of nature by 
man" (ibid: 84). In addition, the key source for knowing God was 
Jesus Christ, who was the true and lively God (ibid: 165). Thus an 
equal sign was now drawn between God and Jesus Christ. This represent-
ed a further development of his idea that "in Jesus God is manifest" 
in 1940. This time, Wu did not stress on knowing God through moral 
struggle. And the concept of God would change with time but not so for 
the ontology of God. 
Wu also talked about the existence of God. He criticized the 
traditional arguments about the existence of God (that is cosmologi-
cal, teleological and ontological arguments) for being subjective and 
abstract (Y.Z.Wu cl948: 11). And the traditional concept of God often 
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viewed God had an independent existence that could be directly known 
not through the objective world, but through religious intuition and 
meditation. To Wu, this was too mysterious and vague (ibid:15). 
He proposed a concept of God that he said was scientific and 
realistic. And this concept could be adjusted and enriched in content 
as comprehension of objective facts improved (Y.Z.Wu cl948: 11). 
Wu first noted that Book of John said that God was a spirit. A 
spirit was "something experienced in human life" (Y.Z.Wu cl948: 11). 
According to Wu, the spirit was equivalent to "heart" and "personali--
ty" (ibid). And from the behavior of a person, one was sure about the 
existence of spirit and heart (ibid: 12-13). Similarly, from the 
visible phenomenon in the universe, one could be sure of the existence 
of God. Although God was a concept, it represented a concrete reality 
(6) 
in Wu's eyes. 
The knowledge of God could not be divorced from the objective 
world. God represented the phenomena, facts and laws that had objec-
tive existence in the universe. In turn alj these were interrelated 
and unified under the control of the same truth. Thus "one can deny 
the word God, but cannot deny the objective reality represented by the 
word God. Everyone is in touch with God unconsciously as God is the 
law and the truth which fills and permeates the whole universe" 
(Y.Z.Wu cl948: 17). According to Wu, this was the scientific concept 
of God. Thus, the rationally minded intellectual youths could deny 
the word God, but could not deny the existence of objective truth 
t 
represented by the word God. 
Based on the above, Wu pointed out in 1948 that the faith in God 
had no contradiction with materialism. They shared the view that "all 




experienced through scientific method … T h e scientific; nature of 
Christianity is seen in the fact that the God we believe is not a God 
by imagination, but a God experienced from objective truth and rdela-
tion of Jesus Christ" (Y.Z.Wu c1949a: 168-169)• In Wu's understand-
ing. "dialectics objcct of study is the principle [regularities] of 
change and development of nature, history and thought, that is the 
truth contained in many things and phenomena" (ibid: 83). 
Yet the faith in God was not dialectics. "On top of material-
ism, it adds something more, it personalizes, unifies, and adds senti-
ments to the objective truth that permeates all things of the uni-
verse, and calls this God. And God is the force that guides and 
supports life" (Y.Z.Wu cl948: 25). Again, God had the immanent and , 
transcendent aspects. God's transcendence was God's ontology, that 
is, his vertical side. This was absolute, lay beyond truth, and could 
not be experienced. God's immanence was the truth manifested in all 
things of the universe. This was the horizontal side of God (ibid: 
20-22; Y.Z.Wu cl949a: 163, 176). 政 
The faith in God superseded materialism. Dialectic materialism 
was a part and could only see the horizontal side (i.e. evolution and 
phenomenon) of the universe and human life. Christianity was com-
joining both the horizontal and the vertical (i.e. ontology and 
existence) sides (Y.Z.Wu cl948: 20, 21, 23; Y.Z.Wu cl949a: 169, 175). 
In a sense, the faith in God encompassed materialism. And through 
materialism God manifested part of His work (Xu Rulei cl990: 13). 
In giving the above contents to the term "God", Wu Yaozong came 
to the conclusion that there was no contradiction between Christianity 





ferent perspectives in observation (Y.Z.Wu cl949c: 4). He did this in 
an effort to provide a theological base for accepting Communism by 
Christians, and to convince materialistic-minded and rationally-minded 
young intellectuals of the value of Christianity. ‘ 
3.3.3 Works of God 
After 1949, Wu concentrated his attention on the work of God 
instead of the meaning of the "term" God. 
In 1950, he said "the principles and regularities of change and 
development of nature, history and thought [the truth contained in 
many things and phenomena] were actually the work of God." Thus the 
work of God ,as manifested in the truth of all things, and hence also 
in dialectics which object of study is these principles and regulari-
ties (Y.Z.Wu c1950b: 51). This aimed at providing a theological basis 
for the acceptance of Communism by Chinese Christians. 
Wu also provided theological justification for the policy and 
programs of the CCP by equating these with the works of God. To Wu, 
"the land reform, anti-revolutionary movement and the Resist—US Aid 
Korea movement [in the early ,50s] were works of God to rectify the 
evils of the past. As God used the present power structure to put 
love into practice. The attainment of socialism and Communism is the 
time when Christianity reaches part of its goal, that is to set us 
free from the bondage of individualism" (R.Lapwood cl982: 214). Such 
an interpretation however is problematic. Would a God of love and a 
God as Father of all humans loves some people by disregarding human 
value and by humiliation during the anti-『'evolutionary campaigns? The 
answer would be no if Wu's previous concepts of God as love and God as 
Father is considered. In other words, here, Wu contradicted his own 





evils, while creating evils in themselves? It seemed that, the above 
interpretation is inconsistent with Wu's own ideas and distorts the 
« 
nature of the works of God, God as love, and the concept of evils. 
4’ 
The above interpretation of the works of God by Wu also contra-
dicted his own idea on the unity of God's work of creation, redemption 
and sanctification and the question of nature and grace he had during 
the '50s and '60s. According to Wu, all values and virtues in humanity 
were bestowed by the Holy Spirit. His work of "sanctification and 
renewal" was not restricted to "the church and the established eccle-
siastical orthodoxy or orthopraxis" (K.H.Ting 1983: 10). Wu also 
rejected the view of nature as "fallen, rotten or the enemy of grace" 
�’• 
‘as this would mean a "dichotomy between the Creator and Redeemer" 
(ibid). "To Y.T., to make grace a negation of every particle of truth, 
goodness and beauty in nature and history would be to deny anything in 
common between Christ and humanity, and to make of him a 100% alien to 
the human world into which he came. That amounts to a virtual denial 
of true Incarnation" (ibid). In a word, Wu viewed that all values, 
virtues, truth, goodness and beauty in humanity, nature and history 
came from God. This tied in with the unity of God's work of creation, 
redemption and sanctification. Thus one should not despise humanity, 
the nature, the world and history, and should not remain separated 
from them. Indeed such an attitude represented a key prerequisite for 
Christian social involvement in this world, loving the people, and 
working along with them. 
3.4 Truth 
Wu's concept of truth also provided theological basis for Chris-
tian social involvement. All that accorded with objective reality was 
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defined as truth. Truth was God (Zhao Yu cl990: 15). But God sur-
passed all known truth, and encompassed truth which were unknown to 
humans unless God revealed them (ibid). Truth in the universe mani-
fested the will of God (Li Hongyu cl990: 15) ‘ 
There were two ways to know truth, according to Wu. First was 
scientific, i.e. to get new theology through rational study, analysis, 
and induction. The second was religious which knew truth of life and 
(7) 
society through reason, intuition, and emotion. "Jesus intuition 
and emotion enabled him to grasp a core truth in social relations — 
human dignity and value" (Zhao Yu cl990: 22). 
"Faith i^n God was to seek for truth and obey truth", and to 
"sacrifice for truth is worshiping God" (Li Hongyu cl990: 24). Ac-, 
cording to Wu, the view of justice that rewarded the good and punished 
the evil, plus the rational demand for democracy, freedom and equality 
all accorded with objective reality, and were truth that could be 
tested (ibid). . Thus seeking justice and hence truth was the best 
service to God (ibid). With such an understanding, participation in 
anti-Japanese national salvation movement, critique of government 
corruption, the social movement fighting for democracy, freedom, 
equality, dignity and value of humans all manifest the seeking of 
truth. It was a way of doing God's will. Thus, another theological 
base was furnished for Christian social involvement. 
In 1934, Wu Yaozong talked about the relativity and absoluteness 
of truth to point out the agreement and differences between dialectics 
and Christianity. Dialectics viewed that truth was relative. But it 
never denied the absoluteness of truth. But "as the world was ever 
changing and hence the way to deal with this world should also be ever 
changing." Christianity viewed truth as absolute but it never denied 
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the relativity of truth, and the latter was built on absolute. He 
quoted the example of the commandment to love one another to illus-
trate this. "The method of love could change with circumstances but 
love was absolute", according to Christianity. But Communism "which 
stresses on dialectics, in general does not deny loving one another, 
but the objective reality is that for a certain time, inevitably, we 
have to hate certain people" (Y.Z.Wu cl934: 123-124). Thus dialectic 
and the Christian view of truth was not so contradictory as appeared. 
In 1947, Wu Yaozong further developed the concepts of absolute-
ness and relativity, so as to highlight the longs and shorts of mate-
rialistn and Christianity, and ultimately concluding that materialism 
and Christianity could make up for each other's deficiencies. 
Things in the world were ever changing, and it was difficult to 
have "absolute truth, morality, and rights and wrongs.” The advan-
tages of materialism lay in its stress on relativity — its allowance 
for movement and change. Relativity belonged to the scope of reality 
(Y.Z.Wu c1949a: 85). Yet, one danger of materialism was to treat 
relativity as absolute, and "to separate a certain period or an indi-
vidual event from the whole, the time, and space, taking it as inevi-
table, holy and superb" (ibid: 86). 
Christianity stressed on absolute, which was the base and source 
of relativity. The Christian God was absolute, and humans had limits. 
The relative humans adored and sought for the absolute God, such as 
God's absolute holiness (Y.Z.Wu cl949a: 173-174). Absolute belonged 
to the realm of idealism. As Christianity stressed on absolute, it 
easily paid no heed to reality (ibid: 85-86). Yet "the stress on 
absolute enabled [one] to view reality more accurately, and gave 
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relativity an appropriate role in the distant view of absolute" 
(ibid). 
When applying the Christian stress on absolute to the concept of 
man, then one "not only looks at the relative performance of'an indi-
vidual , b u t also the possibility of absolute. The value of humans 
will be stressed. Man is the goal, and not the tool. An individual 
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- should live for the public, or even sacrifice oneself. But he should 
also retain his individuality and dignity" (Y.Z.Wu c1949a: 86-87). As 
it stressed on absolute, "Christianity believes in only one God. God 
includes known and unknown truths …Relative things need not mani-
fest the whole truth. Sometimes, it even produces a phenomenon which 
appears to contradict the ontological nature" (ibid: 87). . 
Wu Yaozong further noted that social sciences which were based on 
materialism enabled "the huraanitarianism of Christianity perform more 
effectively, and a more scientific basis." And "the Christian concept 
of man will make the social revolutionary theory of historical materi-
alism [more concerned about] the individual二 (Y.Z.Wu c1949a: 87-88). 
3.5 Kingdom of God 
In the '20s, Wu's vision was an ideal society of love. In 1934, 
Wu Yaozong wrote that the goals of Communism and Christianity coincid-
ed in trying to reform the present situation to build up an ideal 
society. The ideal society for Communism was one with freedom, equal-
ity, cooperation, and no class. The ideal society for Christianity 
was the Kingdom of God (Y.Z.Wu cl934: 123). This seemed to imply that 
the ideal society of the two had differences. 
However in-1940, Wu Yaozong equated the ideal society between the 
two. He pointed out that both Christianity and Communism desired for 




thinkers and leaders on social issues thought that the . "capitalist 
social system had gone into decline. It created economic inequities 
and class antagonism, and inevitably led to international disorder and 
cruel wars." Thus they thought that "it should be replaced by the 
equal and free socialist system which worked for the good of the 
people." He pointed out that on this score, "it can be said that the 
understanding of these Christians does not differ greatly from that of 
Communism (Y.Z.Wu 1940: 73). By then, Wu harbored the hope for both 
(8). 
Communism and Christianity joining hands in shaping a new culture. 
Thus by 1940, Wu thought that Christianity and Communism shared 
the vision of doing away with the capitalist social system, and estab-
lishing a free and equitable society in China. At that time, Wu's 
concepts of the Kingdom of God was still very nascent. 
Then in 1947, in the article "Where is the World Heading for?", 
Wu Yaozong sketched in details the Christian Kingdom of God as a 
society wherein there was freedom, equality, democracy, joint labor, 
joint rule, mutual sharing and mutual possession. There would be no 
oppression of man by man, and no distinction between slave and master, 
and between imperialism and colonies. It was "a world of great harmo-
ny, belonging to one family" (Y.Z.Wu cl949a: 69). This concept of the 
• Kingdom of God indeed approximated the ideal socialist state such as 
the desire for freedom, mutual sharing, joint labor, etc. This ideal 
society was not merely a society of love that seemed to stress on the 
moral dimension, but one that also covered the political, economic and 
social dimensions: with equality, democracy, freedom, mutual sharing 
etc . This kingdom of God was not one in the spiritual realm separated 
from this world, but had politico-socioeconomic dimensions. 
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Wu's comparison of the goal of Christianity and Communism and his 
development of the concept of the Kingdom of God showed resemblances 
between the ideal society of Communism and the Kingdom of God. Chris-
• •‘ , 
tianity and Communism was thus not too opposing as appeared.‘ 
However, Wu's concept of the Kingdom of God in 1947 was incon-
sistent with what he said to Ding Guangxun on the eve of the founding 
I of the PRC. Wu said: ” "the coming of the Kingdom of God was a hope 
beyond history and that he would not equate New China with the King-
dom or think of her as reaching directly to the Kingdom" (K.H.Ting, 
1983: 6). Moreover, the "new social system was always relative. The 
passing of the old age does not mean the elimination of all human 
sins. The transformation of the society is not wholly equivalent to .. 
that of the heart and spirit. When the society has been transformed, 
the sinful nature of humans will emerge in a new and more sophisticat-
ed form.“ So Wu held that "we should always be alert and seek for a 
more perfect state" (Zhang Yuezhu cl989: 19). Here, Wu cautioned 
against the equivalence of the socialist society with the Kingdom of 
God, though the two had similarities. Such an understanding would 
imply that even in a socialist society, Wu still thought that Chris-
tians should be actively involved in striving for a more ideal society 
for the "fulfillment of historical tasks and the realization of the 
super-historical hope were not unrelated entities" (K.H.Ting 1983: 6). 
This in turn entails social involvement. To Wu, it was the Kingdom of 
God, and not the socialist society, which was the ultimate target of 
Christian social involvement. ‘ 
3.6 Mission of Chinese Christianity 
Wu Yaozong made a critique of Chinese Christianity so that a 
groundwork was laid for its transformation. One unique feature of the 
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transformation was the change from a secluded state to gre.ater social 
involvement. 
In 1925, in view of the critiques of Chinese Christianity as the 
tool of imperialism, Wu Yaozong harbored the idea of creating an 
indigenized Chinese Christianity, "more in tune with China's cultural 
heritage and more adaptable to the intellectual temper of the country" 
(Jiang Wenhan cl982: 16; Ng Lee-ming 1972: 18). 
In 1929, in a talk on "Chinese View on Life", Wu said that: 
"Christianity is a religion …which should manifest itself in all 
aspects of life, and should not become a refuge …Problems faced by 
> 
individuals cannot be solved irrespective of the problem of the whole 
society. In other words, if the society has no future, the same holds 
for an individual" (Jiang Wenhan cl982: 18). This implies that Wu 
believed that the Christian faith could not be discarded from the 
political, social, and economic realms of one's own life, and an 
individual and the society were closely related. That is to say, a 
Christian could not remain aloof from the society. 
During 1929-30, Wu criticized the Five—Year Movement launched by 
the National Christian Council. The movement was criticized for being 
self. -centered, misunderstanding the relationship between Christianity 
and life, and ignoring social involvement. Wu thought that the ulti-
mate purpose of the church should be the realization of the Kingdom 
instead of revival of the church suggested by the movement. "It is 
not an increase in members that we should look for, but the sharing of 
a life in practical service," (Ng Lee-ming 1972: 18) and "to live out 
the life of Christ in an unjust society" (Jiang Wenhan cl982: 38). To 




tion in the movement's program, Wu added two more elements, i.e. 
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"understanding the needs of the society and determining the mission of 
the church" (Ng Lee-ming 1972: 18-19). 
At the end of the '20s, in the eyes of Wu, social involvement of 
church was essentially to alleviate "The physical misery of the people 
and to help in a direct way the material construction of the country" 
as "the greatest need of China" was understood to be "material recon-
struction" . Participation might take the form of rural work, educa-
tion or other social services — all being social reform programs (Ng . 
Lee-ming 1972: 20) and manifestation of the spirit of love. 
Beginning in the ’30s, Wu Yaozong continued to review and criti-
cize Chinese Christianity as the Chinese situation and his political . 
ideology changed. In 1932, he directly criticized Chinese Christiani-
ty for being too idealistic, concerning only about the salvation of 
individual soul and eternal life, to the neglect of practice, and the 
problems of the society, the country and the world (Y.Z.Wu cl934: 
131). Faith had become a narcotic, with no social significance (ibid: 
100, 135-136). To Wu, Chinese Christianity failed to "manifest the 
spirit of justice, love, sacrifice and struggle of Jesus Christ" 
(ibid: 131). Wu also criticized works of charity, which although had 
some value, in fact perpetuated the status quo (Ng Lee-ming 1972: 27). 
In Wu's understanding, the essence of Christianity was revolu-
tionary. However, it had become a conservative, even a reactionary, 
force in history for three reasons. First was its manipulation by 
rulers. Secondly, idealism might plague it； reducing it to "an escap-
ist faith". Finally Christianity emphasize on saving the whole human-
ity and realizing the Kingdom of God, to the neglect of "the reform of 
society or the individual“, and hence "there is no concrete and solid 
k * 
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reform scheme" for the present social order (Y.Z.Wu 1940: 71). 
Thus he thought that the church should have a genuine repentance 
(Ng Lee-ming 1972: 28). Since Wu thought that China needed a social 
revolution to reach an equitable and free society, and that Christian-
ity was revolutionary in essence, Christians should also participate 
in the social revolution (ibid). Specifically, the concrete tasks the 
church could undertake included the propagation of revolutionary 
ideas, education and charitable projects to serve as a base for revo-
lution, and organizing and training people into a revolutionary force 
(ibid: 29-30). 
Wu held that the word which Chinese Christianity should proclaim 
should be incarnated. Christianity should make a prophetic voice 
against sins, criticize and guide all things affecting human life, and 
to bear witness for truth (Y.Z.Wu cl949a: 250, 317). Bearing witness 
was to "resist violence, advocate peace; resist autocracy; advocate 
democracy, resist all means of oppressing people; arid advocate the 
value and dignity of humans" (ibid: 19). 
One prophetic role for Christianity was to advocate righteousness 
and to safeguard justice. One concrete move was to resist aggression. 
To Wu, Jesus‘ ministry was filled with a sense of justice against 
aggression and oppression. And Christians over the world also "sup-
ported China's just war of resistance" against Japanese aggression. 
This role of Christianity was important especially among the weak, at 
a time "when insane wars of aggression spread everywhere" (Y.Z.Wu 
1940: 74). 
Another concrete manifestation of the role of prophets was to 
uphold freedom, equality and democracy. Only this can truly manifest 
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the spirit of Christ", which was progressive and revolutionary (Luo 
Guanzong cl982; 165). The Christian respect for the value and dignity 
of an individual was the basis for democracy. And the Christian 
I 
I spirit of freedom, equality and love was the implementation of democ— 
i • 
i 
racy. To Wu, Christianity could become a force to promote the reali-
zation of democratic politics, and made the general public understand 
the meaning of democratic politics (Y.Z.Wu c1949a: 335). This was apt 
at a time when "the movement for constitutional government has already 
begun, and the call for democracy is widespread throughout [China]". 
(Y.Z.Wu 1940: 74). 
Wu Yaozong also resorted to the teachings of Christianity and 
Jesus that Christians should work for unity and cooperation among the . 
people which was badly needed in war, and in rebuilding. It is Wu's 
hope that Christianity would cooperate with "all progressive force in 
the nation" to effect the transformation towards the new society 
(Y.Z.Wu 1940: 76). He said one teaching of Christianity is to be one 
in unity to rid ourselves of the enmities among us, and to serve the 
«5 
people with sympathy and understanding." And Jesus "taught us to be 
the light and the salt.“ The former meant a good example, whilst the 
latter meant "to be reconcilers among peoples .“ (ibid: 75). 
Wu Yaozong further noted the dilemma for Christians in political 
participation. On the one hand, Christians required a sense of jus-
tice in making political decision. On the other hand, when he faced 
the cross of Christ, his sense of justice shattered as he was the same 
as others, requiring God's forgiveness. 'Despite this, Christians 
should still take actions to renovate the society, while looking up to 
God. His actions were always relative and not absolute (Y.Z.Wu 




belief in certain ideology, and undertake certain politiqal actions, 
i 
or even join any political party. However, he should vow his ultimate 
loyalty to God and God's absolute truth, goodness, and beauty (ibid: 
* 
19). This provides a very basic and important principle guiding 
Christians in political participation and in renovating society. 
In social revolution and in establishing the new society, Wu 
Yaozong stressed that Christians should adopt a spirit of seeking 
truth, love and sacrifice. Truth was necessary in a society plagued 
by sham, and as God was eternal truth. Christians should also have 
love, sympathy, be sensitive to the pains of the people, and love one 
(9). 
another. as the biggest teaching of Jesus was love. Finally, the 
spirit of sacrifice was necessary as "the cross of Christianity is the 
symbol of sacrifice, and the whole life of Jesus is the practice of 
sacrifice." And it was "a prerequisite for supporting a sustained war 
of justice" (Y.Z.Wu c1949a: 25, 334-335). 
Since 1949, with the inception of Communist rule, Wu's attention 
was very much directed to promoting the fSPM. The TSPM, with its 
accompanied participation in government campaigns against US and 
reactionaries etc, as well as in government economic construction 
programs (e.g. land reform, the Great Leap Forward) could be said to 
be a manifestation of Christian social involvement after 1949. It 
also manifested Wu's idea about the renovation and mission of Chinese 
Christianity. Chinese church were to be renovated based on the 
three-self principles (self-governing, self-supporting and self-propa-
gating) and the concept of loving the motherland and loving Chris-
tianity. Its mission was to better implement the above principles 
and concepts. 
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Through renovation, Chinese church was to become one of unity 
under the Three-Self principle. It was to be a patriotic church, and 
a distinctly Chinese church free from western impacts. It was to 
become world-centered rather than self-centered. It was also to be 
one incarnated in the society, serving and having a common stand with 
the Chinese people. 
There were essentially three kinds of attitude towards the new 
communist rule among Chinese Christians. A certain portion such as Ni 
Tuosheng remained aloof as their main concern was spiritual renewal,. 
worship, and propagating the gospel, with no involvement in "secular" 
affairs, as > they despised the world and flesh. Some, including Wu 
Yaozong, believed that the CCP was god's agent to realize an equitable, 
and just society on earth. Meanwhile, the saying that Communism would 
oppress Christianity was quite common. Most Christians generally took 
a wait-and-see attitude (H.Z.Lee cl975: 3). 
Besides diversity in attitude towards the communist rule, there 
was also different denominations among Chinese church. Wu, in an 
attempt to unify the Chinese church, developed the Three-Self idea, 
and its principles of loving the motherland and loving Christianity. 
Jesus was also cited as a patriot too. Thus under the banner of 
Three-Self and patriotism, Wu hoped that Chinese church would join 
hands in socialist construction. 
Yet, such a unity precluded absolute truth monopolized by certain 
church. The different theological viewpoints and spiritual experience 
of church were respected. In three articles on freedom because of 
truth published in 1954， Wu said, "The existence of different streams 
in Christianity and different interpretation of Christian faith … i s 
not bad. The Gospel of Christ is a rich treasure, and any Christian 
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can hardly grasp its full picture. Thus different interpretations is 
inevitable and is beneficial" (Shen Yifan cl989: 100). Indeed, this 
could work to foster greater unity among different churches. ^What Wu 
stressed was that faith should be consistent with behavior. Chinese 
i 
church should bear such a witness, in order to win friends and sur-
(10) 
vive. Thus to Wu, Christianity was a religion of faith and ac-
tion. Action would take the form of social involvement as Wu believed 
that Christianity was revolutionary, and church should be actively 
involved in reforming the society. 
In Wu's view, church should be world-centered instead of self-
> 
centered, this worldly, not other worldly, and actively involved in 
(11) 
social reform instead of personal salvation. Thus, the TSPM 
"brought the church into the tide of politics and society" (H.Z.Lee 
cl975: 167). Chinese church became increasingly socially involved, 
and participated in different government political and economic cam-
paigns such as Resist-America Aid-Korea, Great Leap Forward, in propa-
<0 
gating revolutionary and patriotic ideas, and in promoting world 
peace. 
Under communist rule, Wu's perception of the role of Christians 
in society was still stated as one of "yeast, salt and light" in the 
society. But there was a new qualification, that is, "Jesus does not 
ask us to create another world, but to save the world and transform 
people" (Y.Z.Wu c1949a: 269). He further noted that if the current 
tide was right, Christians should not criticize or oppose it, but 
actively participate in it, correcting any reversal or divergence from 
it (ibid). The above idea again pointed to Christian social involve-
ment, not to oppose communist rule (not creating another world), but 
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to improve it should any deficiencies found. This was different from 
pre-1949 years when the prophetic role of Christians and social trans-
formation was stressed. 
Wu criticized Christians who adopted a suspicious, wait-and-see, 
or even an opposing attitude towards the communists for being either 
reactionary or ignorant (Y.Z.Wu cl949a: 264) .•• By reactionary, Wu 
meant the capitalists, landlords, bureaucrats, compradors, and those 
who relied on the imperialists. These people opposed the communists 
for their own vested interests (ibid). To Wu, the ignorant were ideal-
istic and narrow-minded. They lacked an understanding of the Chinese 
situation and the communists, and lacked an historical hindsight. 
They easily joined the conservative camp as they were closely 1 inked. 
with the prevalent conditions. Wu further noted that Christian rejec-
tion of revolutionary means to transform the society, while failing to 
propose a better method was equivalent to the support of the status 
quo which caused great human sufferings (ibid: 265-266). 
Wu said that some Christians viewed that no country in the world 
was absolutely good or bad because they all had sins, and so adopted a 
detached and neutral attitude towards communist rule. However, Wu 
,‘ 
criticized such a Christian view in fact violated Christian doctrines 
and represented a metaphysical view that deviated from reality. He 
made an analogy between Chinese situation and a house on fire. These 
Christians were like people who sat aloof saying that neither those 
who set on fire nor those who extinct the fire were all good or all 
bad. Wu said this act of putting the latter two groups "on an equal 
basis obviated the meaning of judging right from wrong." Such an 




Wu also launched criticisms against Christianity 
imperialism. Such a distorted Christianity was mingled with liberal-
ism and individualism, and was corrupt. It "is divorced from reality, 
politics and separates an individual from the society, and pursues 
merely happiness. All this, according to Wu, contradicted the ideal 
and life concept of Christianity namely "may your Kingdom come" and 
"not to be served but to serve". As the "spirit of God dwells among 
people, humans have the strength to transform the world, turning it 
into a paradise." Putting Christian ideal into practice was to join 
the patriotic movement, such that Christian faith could be manifested 
in social life (Y.Z.Wu c1952a: 2)• What Wu meant was that Christian 
should be involved in the world, serving through participating in so-
cialist construction in an effort to build a more ideal society. 
Social participation with a sense of patriotism was stressed. 
Wu further condemned the kind of gospel, i.e. saving the country 
through personal cultivation spread by US missionaries. According to 
Wu, these missionaries said "Chinese politics were too corrupt and 
bad. Thus saving China requires humans with good personality, and 
Christianity is the faith that most effectively breeds good personali-
ty" (Y.Z.Wu cl951c: 7). All activities of the YMCA such as workers 
welfare, rural service, entertainment and health services all aimed to 
cultivate personality. However, Wu criticized all these activities as 
maintaining the status quo and could not change the base of the socie-
ty, and hence would not bring true happiness to the people. Wu even 
called such work as "undermining the revolutionary strength, aiding 
imperialist invasion and as reactionary" (ibid). However, such criti-
cisms are unfair to the YMCA if one reviews the work it did for the 
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Chinese people in pre—1949 years, including the development of educa-
t 
tion for the general public, rural programs, relief work for victims 
of war, and resistance against Japan, etc (Chen Xiuping cl989: 23-38, 
85-121, 134-138). ‘ 
.In the book No Man Hath Seen God, Wu stressed that the faith in 
I God should undergo "a thorough intellectual cleansing, ridding off the 
illusive and superstitious elements, while abstracting the elements 
based on truth and facts … a n d this is an urgent task in contempo-
rary Christian movement" (Y.Z.Wu cl948: 2). This was the way to have, 
"a correct understanding of Jesus and Christianity so that the Chris-
tian truth ^could become a force in liberating humans and advancing 
history" (ibid). 
Wu also stressed on having a common stand with the people for 
Chinese Christianity. This was a way to put into practice the love of 
Christ. "From the teachings of Christ, to put into practice the love 
of Christ, one must sympathize with suffering countryman and to unite 
with all patriots" (Shen Yifan c1989: 96). This also demanded the 
elimination of Christian hostile attitudes towards non-believers. 
Wu did this by resorting to Paul‘s concept of justification by 
faith. To Wu, this concept had "played down the contradiction between 
the circumcised and the imcircumcised", thus paving the way "in over-
coming Jewish religions and nationalist chauvinism, and in broadening 
the Jew's perspective by propagating the equality of human beings 
before God" (K.H.Ting 1983: 9). To Wu, God is concerned with both the 
believers and non-believers. Christ was the heir and sustainer of the 
whole universe, and all things were held together in him (ibid). The 
damning of non-believers as evil by some Chinese Christians in the 
•50s represented "self-centeredness and a negation of Paulinism … 
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and Christ is only for [one's] use and to [one's] advantage" (ibid: 
10). A religion that revolved around the belief-unbelief axis was 
poor and miserable, according to Wu (ibid). Thus Wu provided a theo-
logical groundwork for Christian social involvement which cooperated 
with and stood alongside with non-believers. 
j 
Before 1949, having a common stand with the people was for Chris-
tians to take part in the socialist revolution that worked for salva-
tion. Wu noted that "Chinese Christianity should be aware that it had 
nailed Jesus to the cross again … A n d that it no longer monopolizes 
the cure-all medicine for world sufferings, and God has already 
snatched the key of salvation from their hand and gave the key to 
others", and Christianity should repent and receive new life (Y.Z.Wu 
c1949a: 233). What Wu meant was that the Chinese communists was in 
possession of the key of salvation. 
As Wu thought that "the transformation of the society is the true 
face of gospel" and so "he cooperated with the CGP [the holder of the 
key of salvation] in using social revolution to save the country and 
individuals. He also demanded the church to take the same road and so 
launched the [TSPM]“ (H.Z.Lee cl975: 158-159). 
After 1949, the common stand was to participate in socialist 
construction. Wu had called upon Christians nationwide to stand along 
with the people of the whole nation to walk the socialist road (Ren 
Wuzhi cl989: 18). In the article "The Renovation of Chinese Chris-
tianity", he said: "Christianity should ••• • join hands with all 
peace-loving democratic people to resist the plot of imperialists to 
start new wars, to oppose all old forces that exploit and repress the 
people, and to construct new China under the flag of new democracy" 
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(Y.Z.Wu c1949a: 233). 
3.7 Communism and Christianity 
Beginning in the ’30s, Wu made comparisons between Communism and 
Christianity. In 1934, Wu held that Communism was concerned about the 
value of the mass and not that of an individual. The latter could be 
sacrificed for the sake of the public. In strategy, Communism some-
times viewed humans as a tool or a stumbling block, disregarding their 
value completely. Moreover, Communism killed what it thought as 
reactionaries who were incurable and not worth changing. Communism 
also held that whether a means is right or wrong depended on its 
relative goals (Y.Z. Wu cl934: 106). Wu said he could not accept "the 
means upheld by Communism which denied the value of an individual"• 
(Y.Z.Wu C1934: 17-18). 
As described in the section on the Kingdom of God, in 1934, Wu 
already made a comparison between Communism and Christianity in terms 
of their goals, saying that they shared the common point of establish-
ing a new society, though the contents might衫differ. 
He also said that both Communism and Christianity rejected capi-
talism, with its accompanied individualism. But Communism did so on 
economic and scientific grounds, pointing out its inner contradictions 
and inevitable destruction. Christianity opposed capitalism from the 
religious and humanitarian angles, thinking that it was unjust and 
would undermine human value (Y.Z.Wu cl934: 123). Moreover, "both 
support class struggle. But the former follows certain natural law to 
fulfill its social mission. Its attitude towards the wicked is ha-
tred. Yet the attitude of Christianity towards class struggle is 
love. It aims to eliminate all sinful and unjust system. With regard 
to the wicked and those causing the unjust system, Christianity aims 
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to change them" (Y.Z. Wu cl934: 125-126). , 
Wu in 1934 said Christianity would not accept pure materialism. 
At that time, he viewed Christianity as idealistic which stressed on 
4 
spiritual superiority, and viewed the ultimate reality as ideal. For 
pure materialism, material determined all things, and all real things 
I must be concrete. But he noted at that time that the discovery of 
physics and astronomy had changed pure materialism into one that said 
that all material existed and developed according to Natural Law, and 
that one could neither prove nor deny the existence of the spiritual 
realm (Y.Z.Wu cl934: 120-121). 
In 1934, Wu still harbored reservations about Communists' cri-
tique of Christianity. Dialectic materialism criticized Christianity 
for being too idealistic. Wu admitted that all through Christianity 
only stressed on the change of heart to the neglect of matter. This 
was equivalent to maintaining the existing conservative power. Yet Wu 
stated that this was not the true nature of Christianity. Its true 
nature was not "divorced from the world, because it will win over the 
world, and will not allow any power that hinders spiritual life", and 
it has "a spirit of resisting the system" (Y.Z.Wu cl934: 122). 
Wu noted that Communism viewed religion as incapable of trans-
forming the society, and even as the enemy of revolution. Wu disa-
greed with this. Wu said those Christianity that merely sought for 
eternal life and detachment from the world had in fact become deformed 
and corrupt, and was not the essence of Christianity. True Christian-
ity believed God as Father and all humans as brothers, and had abso-
lute value. When the social system conflicted with many people, the 
system should give way. Moreover, Christianity originated from Juda-
, * ^ 
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ism whose prophets stressed on social justice. Thus Wu thought that 
religion could transform the society (ibid: 123-124). This ability to 
transform the society was in line with socialist transformation. 
In 1940, Wu's words clearly showed signs that he thought Chris-
tianity and materialism were not that absolutely opposed. "On a 
theological level, materialism and religious •faith are absolutely 
i 
I opposed ….1 believe that the conflict between these two is not as 
most popular theorists describe it" (Y.Z.Wu 1940: 67). He gave two 
reasons for such a belief. First, he had not yet "discovered in. 
history or in human life where their absolute opposition lies." The 




truth" in the world, and "this truth is certainly not the monopoly of . 
this or that school of thought or ism, but can be discovered by anyone 
in any age" (ibid). This implies that in Wu's understanding, materi-
alism manifested part of this truth. 
Meanwhile, Wu noted that Christianity and Communism shared the 
common vision of doing away with the capitalist social system, and 
establishing a free and equitable society in China (Y.Z.Wu 1940: 73). 
Wu also compared the Christian and Communist understanding of the 
basis of life. For both of them, man's existence was based on econom-
ic life, though its role was perceived differently. "In Christianity, 
the economic life of man was the basis upon which all other aspects 
and values of life were to be realized, while in Marxism, the economic 
life was the source of all values" (Ng Lee-raing 1972: 33). The simi-
lar understanding of the basis of life provided a point of contact 
between Christianity and Communism. To Wu, the Marxist Revolution 
represented the first step (i.e. liberation from material wants) in 






Quite different from the past (as in 1934) when he defended 
Christianity, Wu in 1949 made defenses for Communism. He noted that 
both materialism and Jesus never separated the matter from the sjpirit-
4 
ual. It was wrong for Christians to believe that communist' material-
istic stress meant upholding material pleasure to the neglect of the 
spiritual, and hence contradicted the idealistic stress of Christians. 
Wu quoted Jesus' saying that man thrived not only on food to prove 
that this did not differ much from materialists. Thus the Christian 
practice of separating the matter from the spiritual was wrong and 
violated Jesus' teachings (Y.Z.Wu cl949a: 266-267). 
The arguments and comparisons Wu made since 1940 were designed to 
convince Christians and non -Christians alike the compatibility between 
Christianity and Communism, thus laying the ground for a common stand 
between Christians and non -Christians in social involvement. These 
efforts also attempted to "make Christianity more suited to Chinese 
conditions, and play a positive role in socialist revolution and 
f-
construction" (Luo Zhufeng cl982: 204). though later, Wu was con-
vinced that Christianity and Communism were two different systems of 
thought that could not be mixed together. Loving the motherland could 
become a common ground for long-term cooperation between them (ibid)• 
3,8 A Synthesis 
This section attempts to bring together and to show the intercon-
nections between the above theological concepts of Wu in relation to 
social involvement. For the purpose, the development of Wu's theology 
in relation to Christian social involvement was divided into four 
periods according to their relative stress, namely (1) 1918-1931: 




Mission of Christianity. 
3.8.1 1918-1931: Love (See Figure 1) 
Wu's conversion experience (his encounter with the personality of 
Jesus Christ), his experience in joining the Fellowship of Re6oncilia-
tion, and the impact of Gandhi drew his focus to the concept of love. 
The concept of love, Jesus' sacrificial love in particular repre-
sented an important concept underlying Wu's theological concepts 
developed during these years, including the idea of God, Jesus Christ 
etc. God was love. Jesus reconciled love with one's own survival,. 
and he spearheaded the way of love (moral struggle) through which man 
could find God. To him, Jesus Christ had an ideal personality, who 
solved all problems through love, and successfully experienced God.. 
All humans desired love, and all relationships and all life in the 
universe thrived on love only. And love as principle, as action, and 
as hope all had implications for Christian social involvement — to 
better the society and life at all costs, and create an ideal society 
of love through non —violent means. At that time, Wu thought in addi-
tion to spiritual construction, Christianity could join in material 
construction as this was the greatest need of China. 
3.8.2 1931-1939: Jesus‘ Gospel (See Figure 2) 
During this period, Wu's theological training in the liberal 
(14) (15) 
tradition, the influence of Spinoza's philosophy, the ills of 
US capitalist social system, stepping up of Japanese invasion, and 
disappointment with the corrupt CNP rule all combined to shape Wu's 
theology. 
During this period, Wu's theological concepts worked towards 
Christian participation in national salvation movement and in social 
transformation. However works of charity was condemned for perpetual-
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ing the status quo (Ng Lee-ming 1972: 27). 
The most important concept in the endeavor being his concept of 
Jesus‘ gospel. The full gospel encompassed personal salvation and 
social gospel. The latter represented a material, spiritual and 
ideological liberation (Y.Z.Wu cl934: 20). The two were closely con-
nected and Christians should not emphasize personal salvation to the 
neglect of social transformation. Wu's concept of Jesus, gospel called 
forth Christian involvement in national independence movement and in 
social transformation according to Jesus, stand. This could fulfill, 
the mission of social gospel of Jesus Christ, through non-violence 
means. And, its ultimate goal was the Kingdom of God wherein human 
value would be respected. 
The concept of truth also provided theological support for Chris-
tian social involvement. Truth, which represented the objective 
reality, manifested the will of God. To Wu, national salvation move 
merit against Japan, as well as social movement fighting for democracy, 
justice, equality, freedom, and the value and dignity of humans all 
accorded with truth (the will of God), and were hence the best service 
to God. Thus Christian social involvement in the above activities 
were advocated by Wu as these represented doing the will of God. 
Love was still the principle governing human relationship, and 
the attitude to be adopted in the class struggle of Christianity. Wu 
resorted to the sayings of Jesus and a critique of the social system 
to say that class struggle existed in Christianity. To him the 
present capitalist system was rejected by'Christianity on religious 
and humanitarian grounds. This again implied Christian involvement in 
social transformation. 
Thus from the social gospel proclaimed by Jesus Christ, Christian 
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respect for human value, the prophetic mission of Christianity, and 
from his own interpretation of the mission, and teachings of Jesus 
Christ and, his concepts of truth, Wu Yaozong held that Christianity 
4 
should participate in politics and in reforming the society with 
Christ spirit of love, seeking truth and sacrifice. It should be 
revolutionary and progressive, airing out a prophetic voice and bear-
ing witness of truth. Specifically, social involvement proposed by Wu 
for Christianity encompassed social movements fighting for democracy, 
equality, etc, war of resistance against Japan, social change fighting 
against activities that negated human value. As these social involve-
> 
merit fighting for justice, equality, and democracy etc were accorded 
with the objective truth (or the will of God), they represented the 
best service to God. And the ultimate target of loyalty of social 
involvement was not a political party, but was God and his absolute 
truth, goodness and beauty. 
3.8.3 1940-1949: God (See Figure 3) 
During this period, Wu first advocated磁social participation in 
war of resistance against Japanese invasion. When the war with Japan 
ended, and as the CNP-CCP civil war broke out, Wu advocated social 
movement fighting for democracy, social justice, freedom and equality 
etc, as well as social involvement in support of Communism， joining 
with the CCP and other Chinese in the socialist revolution. Condi-
tioned by the Chinese situation, Wu's theology during these years 
attempted to provide justification for the above social involvement. 
His theology was also shaped by his political stand, his understanding 
of Marxist ideology and science, and his conviction that Communism 
held the key of salvation for China. 
, 、 
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In the endeavor, Wu made an interpretation of the mission of 
Christianity and criticized the state of Chinese Christianity then. 
Wu stressed that Christianity should be prophetic, bear witness, 
progressive and revolutionary. This implied Christian parficipation 
in national salvation movement, in movements fighting for democracy, 
social justice and equality, the respect for the value of humans, and 
in social revolution. 
A fundamental underlying principle for participating in the 
socialist revolution was the respect for human value and dignity. The 
belief in a loving God and in the organic unity between God and humans 
required Christians to participate in social change, to oppose any 
evil force that negated human value. To Wu, the capitalist system, 
negated human value and hence should be replaced by a socialist system 
of freedom, equality, and no class, etc which to him accorded better 
to the Christian spirit of respecting human value(Y.Z.Wu cl949a: 179, 
319-320). This social transformation was done through joining the 
socialist revolutionary movement (Y.Z.Wu c1949a: 217). 
The taking of the stand on the side of the CCP inevitably led to 
two theological problems which Wu had to solve. First was why could 
Christians accept the atheistic Communism. Moreover, Wu also had to 
convince those non -Christian youths who were affected by rationalism 
and materialism of the fact that Christianity and Communism were not 
(16) 
contradictory. Indeed, such an effort served to make Christianity 
more acceptable to the young Chinese intellectuals. This in turn 
paved the way cooperation with non-Christians in social involvement. 
The second problem was how could Christianity which stressed on love 
could accept the CCP's revolutionary means which was based on hatred, 
class struggle and violence. 
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To the first question, the major attempt was through .constructing 
the concept of God, and comparing Communism and Christianity. His 
intention was to show the two were not contradictory and could coraple-
ment each other. He claimed to add a scientific and realistic element 
to the concept of God. Wu pointed out in 1948 that the faith in God 
had no contradiction with materialism. (Y.Z.Wu cl949a: 168-169). Yet 
the faith in God encompassed materialism. And materialism was one 
means through which God manifested His work (Xu Rulei cl990: 13). 
Wu Yaozong also pointed out that both Christianity and Communism 
shared the common goal of eliminating the capitalist social system for 
an equitable and free society. He developed a concept of the Kingdom 
of God which had socio-economic-political elements that resembled a 
socialist society (Y.Z.Wu cl949: 69). Other parallels were also drawn 
such as a similar understanding of the "basis of life etc 
The above efforts were designed to show that Communism, and Chris-
tianity were not contradictory, and that Communism represented a part 
of Christianity e.g. the faith in God encompassed materialism, and 
the Marxist Revolution was the first step (i.e. liberation from mate-
rial wants) in the Christian revolution to allow for the totality of 
man (Ng Lee-ming 1972: 37). 
To the second question, Wu resorted to a reinterpretation of the 
love of Jesus, and that Jesus had hatred towards the enemy to respec-
tively justify the use of violence and class struggle based on hatred. 
To Wu, the CCP also manifested a supreme act of love through 1iberat-
0 
ing the people. 
3.8.4 After 1949; Mission of Christianity (See Figure 4) 
Since 1949, the need to support CCP rule, plus Wu's concern to 
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PiKure 4: fu's Theology for Christian Social Involvement. After 1949; Mission of Christianity 
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renovate Chinese Christianity through getting rid of the stains of 
imperialism and creating a distinctly Chinese Christianity, shifted 
Wu's theological focus to the critique and mission of Christianity. 
The critique of the existing state of Chinese Christianity, plus 
all other theological concepts such as the works of God, his interpre-
tation of Paul‘s concept of justification, and-the comparison between 
Communism and Christianity all pointed to Christian social involvement 
in support of the TSPM which was designed to renovate Chinese church, 
and to support socialist transformation and construction. In the 
process, cooperation (a common stand) with non-believers was stressed. 
Wu's reinterpretation of the meaning of loving the enemy and 
saying that the CCP truly brought the principle of loving the enemy, 
into play was a clear evidence of support for Communism and the CCP. 
Wu also provided theological justification for the policy and programs 
such as land reform and anti-revolutionary movement of the CCP by 
equating these with the works of God. 
The TSPM with its principle of loving^the motherland and loving 
Christianity was also designed to urge Christian social involvement in 
support of the CCP and its programs, and to renovate Chinese church 
into a unified, patriotic, this-worldly one with national character, 
and work along with non-believers in socialist construction, etc. 
Wu also criticized the existing state of distorted Chinese Chris-
tianity for the gospel it propagated, its detachment from society, and 
suspicious and opposing attitude towards the CCP etc.The criticism 
were intended to provide a ground for starting the TSPM, to urge 
Christian cooperation with non-believer, and to actively involve in 
socialist construction. 
Having a common stand with people was justified by resorting to 
/ * 
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the love of Christ, comparison between Christianity and. Communism, 
Paul's concept of justification by faith, as well as the idea on the 
unity of God's work of creation, redemption and sanctification and 
that all values, virtues, truth, goodness and beauty in humanity, 
nature and history came from God. 
‘* •’ 
3.9 Comments 
Wu Yaozong‘s theology did not develop overnight, but was enriched 
and developed in light of the Chinese environment, his experience, his 
political ideal in support of the CCP and interpretation of Christian 
faith. During his life, several theological concepts stood out mark-
edly, that is the concept of Jesus Christ, his love, Jesus' gospel, 
God, truth, the Kingdom of God, and his interpretation of the mission 
of Christianity in the society. 
In his theological construction, Wu Yaozong resorted to a wide 
variety of sources for nourishment namely his faith, his experience, 
(17) 
and the wealth of science and social sciences, the Chinese envi-
ronment ,the Bible and tradition. From his "conversion experience, he 
portrayed a Jesus of supreme human quality. From his experience of 
witnessing social inequality and injustice in the capitalist system, 
both in the US and in China, as well as the biblical tradition of God 
as love, and humans as children of Father God, and the role of proph-
ets, Wu viewed humanity as having dignity and respect. In turn, he 
perceived the role of Christianity as prophetic, fighting against 
injustice, and opposing whatever negated human value. From social 
(18) ‘ 
sciences, namely Marxism and political ideals such as democracy, 
freedom and equality, Wu Yaozong developed his concept of God, the 
ideal Kingdom of God etc. Wu also stressed on the need to apply the 
身 、 
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spirit of science to religious faith so as to eliminate the supersti-
tious element (Jiang Wenhan cl982: 39). One function of the Chinese 
environment was to reveal to Wu the evils of capitalism and imperial-
ism, and hence convincing him of the need to establish a world-
I centered and patriotic church that supports CCP's rule and policies. 
I 
i. 
One concern in Wu's mind in developing his theology was what 
contribution Christianity could make to the Chinese society. This 
became increasingly urgent as national survival was threatened and as 
anti-Christian feeling intensified to a peak in the anti-Christian 
movement in the '20s. Christianity was criticized as opium, tools of 
imperialism,,and being divorced from the world. 
Wu's understanding of the Christian faith in God was one that was. 
not separated from the world. In the '20s, amid the countrywide drive 
of national construction, Wu spoke of Christian social involvement in 
creating an ideal society of love and in material construction. 
During 1931-49, Wu believed that Christians could contribute in 
joining force with the communists in sociaHst transformation as he 
believed that the communists were in possession of God's key of salva-
tion, and China's future lay in communism. Thus, his theological 
construction in a sense was tailored to support such an endeavor, such 
as the interpretation of the prophetic role of Christianity, and by 
pointing out that the Christian God could be experienced from objec-
tive truth and revelation in Jesus Christ, and hence materialism and 
the faith in God shared in the belief that all things have objective 
existence, and can be experienced through scientific method. 
After 1949, Wu thought the role of Chinese Christianity was to 
support CCP rule, and to contribute to socialist transformation and 
socialist construction through participation in government campaigns 
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and policies under the principles of the three-self and , loving the 
motherland. His unconvincing sayings that the CCP's policy manifested 
works of God, and that the CCP truly put the principle of loving the 
I enemy into practice, and his critiques of Chinese Christianity all 
I 
I 
I spoke for this. 
i •• 
1 It is not too hard to perceive that all through, one key concern 
5 
of Wu's theology was to eliminate Christian prejudice towards non-
i 
I Christians and the secular. This is creditable. For Wu, this paved 
i ‘ 
the way for Christian participation in the secular world — in Chinese 
politics and in the Chinese economy. 
In the 丨20s， this was done by the concept of God's immanence, the 
road of love of Jesus, and a concept of religion which manifested 
itself in all aspects of life. 
During 1931-39, this was by the concept of the close connection 
between individual salvation and social gospel, Jesus teachings on 
unity and on Christian role as salt, yeast and light in society. 
During 1940-1949, the theological basis were the discussion that 
the socialist ideal society approximated Wu's concept of the Kingdom 
of God, the fact that the knowledge of God could not be divorced from 
the objective world, and a concept of God as human experience of 
phenomena in the universe, and as their underlying objective power and 
truth (such as equality, freedom and love) which non -Christians also 
sought, etc. 
After 1949, it was a world-centered and "patriotic" concept of 
church mission, reinterpretations of Jesus‘ gospel and teachings, 
Paul‘s concept of justification, unity of God's work of creation, 
salvation and sanctification, and the concept of grace and nature, etc 
, ^ 
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that served the purpose of eliminating Christian hostility towards the 
t 
non-believers, the world, and the secular. 
Wu's theology had been commented by Ding Guangxun as very contex-
‘ /19) 
tual, always reacting and adjusted to the Chinese contextt Wu 
Yaozong was ready to readjust and enrich his ideas as circumstances 
changed (K.H.Ting c1989b: 13). This comment can be said to be valid 
with regard to Wu's concept of God. 
In the ’20s, Wu talked about the transcendent and immanent as-
pects of God. God's immanence was manifested in love in human rela-
tionship. God could be experienced through intuition, intellectual 
pursuit, tmlition and moral struggle. The last way was highlighted 
by Wu as the way that Christians should follow. 
During 1931-49, as the existence of God was queried by the young 
Chinese intellectuals influenced by rationalism and materialism, and 
as Wu perceived Communism as holding the key of salvation of China, 
Wu's concept of God was further developed and enriched in content. In 
addition to the "ethical" element of love, Wu added a "scientific" and 
a "sociopolitical" element to the concept of God. The scientific 
element was that God could be experienced from objective truth and 
revelation of Jesus Christ. The sociopolitical element was that God 
represented the objective truth in the universe. And in Wu's eyes, 
the objective truth encompassed such sociopolitical concepts as jus-
tice, equality, freedom. Wu also noted that dialectic materialism 
manifested God's immanence, i.e. the truth in the universe. Mean-
while, the experience of God through the' ethical and more abstract 
means of moral struggle was no longer emphasized. 
After 1949, to mobilize Christians in socialist construction, 
Wu's attention turned to the concept of the unity of God's work in 
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creation, redemption and sanctification. The implication of this 
concept was that one should not despise the world and humanity, so 
laying the ground for Christian involvement in the socialist society. 
From another perspective, Ding's comment of Wu represented an 
overstatement of Wu. It is true that Wu adjusted his theological 
concepts to suit certain situation, but in some cases, Wu did so at 
the cost of distorting the biblical meaning. His reinterpretation of 
the concept of love was one example. 
In the '20s, Wu said love showed God's immanence and should be 
sacrificial and unconditional, loving all people including the enemy. 
> 
Its implication then was non-violence. During 1931-49, Japanese brutal 
invasion, and his perception of China's hope as lying in Communism 
caused him to adjust the concept of love. Love no longer implied 
non-violence. Love was not the only way to solve all problems. A 
resort to sociopolitical revolutionary methods i.e. socialist trans-
formation was necessary. Wu also noted that Jesus had hatred towards 
the enemy (Y.Z.Wu c1949a: 133, 155), to justify the communist's revo-
lutionary method that based on class hatred. The saying that love no 
longer implied non-violence, and that Jesus had hatred towards the 
enemy were a distortion of biblical truth. 
After 1949, the concept of love was further distorted to adjust 
to the CCP rule and to convince Christians to accept communist rule. 
Wu said the communist exhibited the supreme act of love through liber-
ating people. Again, loving the enemy did r>ot mean non-violence, but 
to crack down sins. It was the communists, not the members of the 
Fellowship of Reconciliation, who truly observed the principle of 
loving the enemy. However, such sayings were without grounds, and 
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were with much inconsistencies. 
‘ r 
Wu attempted to seek for common points between Christianity and 
Communism in terms of their ideal, philosophy and methods, so as to 
• 产 
I point out that there was no contradiction between Christianity and 
Communism. And thus Christianity could accept Communism and worked 
alongside with the CCP in pursuing the communist course. Yet, when 
theological construction was excessively geared to support or serve a 
, political ideal or purpose, it would easily fall into the trap of 
I 
I reversing the means and goals, and misinterpreting, distorting or. 
1 ignoring the Bible. Three examples illustrate this. 
1 
First tg support social transformation, Wu said Jesus Christ also 
liberated the Jewish people from Roman rule (Y.Z.Wu cl949a: 33-35).. 
j 
j This clearly contradictory to what the Bible said. Another is about 
I 
i 
the concept of the Kingdom of God. In the Bible, the basic meaning of 
the Kingdom of God is that "of the kingly rule or sovereignty of God", 
under three aspects "as an eternal fact, as manifested upon earth in 
its acceptance by man, and as a consumraaticm to be hoped for in the 
future" (D.E.Evans 1962: 17). In 1947, the content Wu portrayed for 
the Kingdom of God was similar to an ideal socialist society (Y.Z.Wu 
： cl949a: 69). Such politico-economic elements as no colonies and 
imperialism, mutual sharing and joint labor clearly originated from 
i , 
Marxism instead of the Bible. 
Finally, this writer has reservations about Wu's saying that 
i 
丨 Christianity had class struggle and that Jesus hated people who delib-
r 
？ # 
i erately sinned, so as to accept the communist revolutionary means of 
class struggle based on hatred. These sayings not only distorted 
what the Bible says, but also contradicts with Wu's stress on the 
respect for human value and dignity in his theology. To this writer, 
/ • 
I 







； theology should not serve a political ideal or purpose at ；the expense 
of distorting the Bible. 
Earlier, when comparing Communism with Christianity, Wu stated 
i • 
that Communism respected human value of the collective, and not of an 
individual； and that an individual was looked upon as a tool and a 
means (Y.Z.Wu cl934: 106). Indeed the communist stand contradicted 
with the Christian respect for the dignity and value of an individual. 
Wu also stated that Jesus viewed the core truth in social relations as 
the dignity and value of humans (Zhao Yu cl990: 22). When an individ-
ual is viewed as a tool, his being is despised and his freedom is 
> 
trampled on. This is in fundamental contradiction with an ideal 
society of love, equality and freedom. The communist ideal society 
can only be a dream that can never be realized. Moreover, the commu-
nist revolutionary means of class struggle based on hatred also repre-
sents a violation of the respect for human value and dignity, which Wu 
stressed so much in his theological concepts. 
Wu viewed God as objective truth and power permeating the phenom-
ena in the universe. He said all that accorded with objective reality 
was truth, quoting such examples as equality, justice, democracy and 
freedom. As one goes deeper into this concept of truth and God, 
problems abound. What is the meaning of objective reality? How does 
one define equality, justice, democracy and freedom? Does the defini-
tion vary with different socio-politico-economic backgrounds? Is 
absolute equality, absolute justice, absolute freedom possible in this 
world? If this is impossible, how can God be absolute? Is there an 
optimal degree of equality, justice, and freedom? 
Wu's theological construction neglected one very important ele-
• • 
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ment, that is the Chinese cultural factor. During the '20s, Chinese 
theologians were actively involved in the indigenization of Chinese 
Christianity in the cultural realm. This gradually came to a halt as 
the thrust turned to concern of national salvation and construction 
(Ng Lee-ming cl979: 1-2). This was reasonable at a time of national 
crisis. But after 1949, the neglect of the Chinese cultural factor 
was a mistake. Take for example, Wu's idea on the mission of Chinese 
Christianity that stressed on loving the motherland seemed to be all 
right, as no one would object to patriotism. However, this may err on 
two points if the Chinese cultural factor is neglected. In theologi-
cal construction, one should avoid reinforcing or perpetuating the 
negative tendency in one's cultural heritage. 
First, China had a tradition of autocratic rule, bred and rein-
forced by feudalism and Confucianism. The Chinese leaders, officials 
and family heads were keen in wielding power. Whatever the system of 
government entitled, be it a democratic republic or a socialist state, 
the ruling power easily turned back to autocjracy. Indeed, Wu Yaozong 
witnessed such a phenomenon during CNP rule. If this very cultural 
factor is neglected, there is a danger in equating loving the mother-
land with loving and supporting the ruling power, and in equating 
every activity of the ruling power as the will and works of God. If 
the ruling power turns into an autocracy, a "patriotic" view of the 
church would reduce the church to the same fate as before, being a 
tool capitalized on by another new manipulator, i.e. an autocracy in 
4 
place of the old manipulator of capitalism and imperialism. And in 
"fully identifying himself with the government and in viewing the 
government almost as the perpetuator of God's will — the 'key of 




ming 1972: 53-54) which he attached such importance as tying in with 
(20) 
the life of Christianity. Moreover, he had also assigned an 
absolute place to Communism, which contradicted his ideas about rela-
(21) ‘ 
tivity and absolutism. 
Secondly, problems would occur if the two-person relationship 
(r二/、j關係、）so well defined in Chinese social fabric was neglected. 
Under the ritual order (才我 ; J ) of Chinese Confucianism, an indi-
vidual was not viewed as a subject who had independent personality, 
and was only "a fixed point in the whole feudal cultural system. An 
individual has a dependent existence only" (Liu Zaifu cl990: 18). 
> 
What is respected is not the person, but his position. "Man only has 
a value of existence in a dependent relationship with others" (Liu 
Zhiqin cl986: 137). In this two-person relationship, the needs of 
individuals are always neglected. An individual sees oneself as a 
tool and the other persons as the target. All become the tool of 
others, and not an independent person to be respected by others (Liu 
Zaifu cl990: 18). In view of this, Wu's notion of patriotism has the 
danger of falling into this cultural trap of 2-person relationship. A 
Christian has its assigned role and duties in this network of two-
person relationship. With the government, he plays the role of a 
citizen — to love his country, support the government, and join 
socialist construction. With the public, he is to be a servant serv-
ing others. And with God, he is a Christian who has to bear witness 
for God. As such, the independence and value of Christian as a human 
may be ignored and reduced to a tool only, repeating the ills of the 
ritual order. . Thus in stressing on loving the motherland for the 
church, the love of people is not to be based on one's particular role 
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and duties in a two-person relationship. Instead, the love is based 
on the love of God and respect for the value and dignity of an indi-
vidual • 
In addition to the above, Wu's theology also neglect the sinful 
nature of humans. 
"The concept of sin was absent in most of Wu's writings, and 
it obviously did not play a vital role in the early part of 
Wu's thinking … B u t Wu seemed to have refused to accept it 
as of any significance with regard to man's action in socie-
ty …[To Wu], sin may be a reality of man, but to accept it 
would inevitably, curb the full development of the potential 
of man and of society" (Ng Lee-ming 1972: 52-53). 
Wu, affected by liberalism, was too optimistic about the possi-
(22) 
bility of man. The neglect of the sinful nature of man and the 
optimism about man however caused problems in Wu's theology and social .. 
involvement. An example was the elevation of the communists to an 
absolute position in the sense that they were viewed as doing the will 
of God and all their policies and programs were works of God. With 
such an understanding, it seemed that the communists would not sin and 
would not make mistakes, and their work tfeus became absolute and 
supreme. This appeared to cause blind faith in and compliance with 
whatever the CCP did and ordered. This indeed reflected the optimism 
about humans and a neglect of the sinful nature of man. On the other 
hand, taking into consideration this factor would make one aware of 
the limitations of humans, and would not be so arrogant and elevate 
the position of humans (including the communists) to an absolute place 
enjoyed by God. 
« 
The overoptimism about humans also made Wu believe that humans 
could do everything including the building of the kingdom of God on 
earth. In his early years, Wu always stressed on the mission of 
Christianity and Christian social involvement was to build the Kingdom * 、 
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of God. In 1947, he even approximated the Kingdom of God with the 
socialist ideal society. However, as commented by Wang Mingdao 
(f 哨也），as human had sins, it was impossible for humans to attain 
an ideal society through changing the social relations. Furthermore, 




I A final problem of the neglect of sinful nature of humans was 
I -
related to the issue of power. Wu neglected the issue of power in his 
(23) 
theology. Because of the sinful nature of humans, power can be a 
great temptation to humans, and can also cause destructive impacts 
when concentrated in the hands of a few people. And to seek and 
exercise power, sinful humans will apply unscrupulous and brutal means 
at the expense of others. History proves all these. "It is only a 
theological triumphal ism that makes some of us so uncritical of those 
who seek and exercise power, and insensitive to those who suffer under 
new structures of oppression and domination" (P.Shen 1974: 198). 
Overall speaking, Wu's theology was in constant dialogue with the 
Chinese reality. It is true that in the '20s and ’30s, he spelt out 
some very important and valuable concepts related to Christian social 
involvement such as God as love, the prophetic role of Chinese Chris-
tianity, the respect for human value and dignity, and that the ulti-
mate loyalty should go to God and His truth, beauty, and goodness 
instead of a political party as the latter was relative. His theolog-
ical efforts to eliminate Christian hostility to non-believers and the 
secular is also creditable. Yet the key problems arose since the ’40s 
when he tried to mix Christianity and Communism. Why? Apart from the 





thought as later commented by Wu, another key reason is that Wu had 
made the mistake of giving an absolute place to a political ideal and 
to a ruling party. He tried to give theological justifications for 
these even at the costs of distorting or ignoring the BilDle, and 
contradicting with his own ideas. Finally, Wu's theological construe-
tion also failed to take into account the urihealthy tendencies in 
Chinese culture, as well as the sinful nature of man, and the issue of 
j . 
power. 






CHAPTER FOUE: AN EVALUATION 
f 
This chapter attempts to evaluate Wu's theology and social in-
volvement, using four criteria. The first one is consistency.. Is 
Wu's theology and social involvement consistent all through his life? 
Is Wu's ideas consistent with his behavior? The second criteria is 
relevancy. Is Wu's theology and social involvement relevant to the 
Chinese context? The third one is renovational. Is his theology and 
social involvement renovational in Chinese Christianity? The final 
criteria is continuity. Did Wu's theology and social involvement show • 
traces of continuity after his death? 
4.1 Consistency? 
One can point to inconsistencies in Wu's theology and social 
involvement during his life. The point of break was in the late '40s. 
A few examples suffice to illustrate this. First is the concept of 
love. During 1918-1931, the stress on love was very marked in Wu's 
theological scheme. But this stress faded out with the passage of 
time. Yet till the late ‘30s, love was stilly upheld as the principle 
towards the enemy. But in 1948, Wu said hatred was the only attitude 
of Jesus towards the enemy (Y.Z.Wu c1949a: 133). Two weeks later, he 
said Jesus hated the reality of sinners, but loved the possibility of 
sinners to repent (ibid; 155). Then in 1951, he totally denied the 
principle of reconciliation, and said the communists truly observed 
the principle of loving the enemy (Y.Z.Wu cl951c: 6). 
Here, one could see some strange inconsistencies. What attitude 
did he actually propose towards the enemy? Love or hatred? His posi-
tion seemed to shift from loving the enemy to hating the enemy, then 
both loving and hating the enemy, and finally settled down in loving 
the enemy. But Wu's original meaning of loving the enemy in the ‘20s 
/ 、 
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differed from that in 1951, though they both carried the label of 
"loving the enemy". At the start, Wu Yaozong was in support of the 
Fellowship of Reconciliation, and their stress on unconditional love 
towards the enemy. At the end, Wu was in support of the communists. 
Wu's total denial of the principle of reconciliation which stressed on 
love, while crediting the comraimists for truly loving the enemy in 
itself was a contradiction. A third inconsistency is seen when one 
takes into account that Comraunism never teaches loving the enemy. 
According to Mao Zedong‘s ideas on contradictions, the enemy is the 
key contradiction and they have to be eliminated. Thus, Wu's saying 
> 
that the communists truly love the enemy is inconsistent with the 
communist idea. A final point is that Wu's saying that Jesus‘ atti-
tude towards the enemy was hatred was inconsistent with Jesus‘ teach-
ings on loving the enemy in the Sermon on the Mount. Wu had once said 
the Sermon had a significant impact on him which had led to his con-
version. Thus he should be very familiar with this sermon. 
Another example is his interpretation of Jesus‘ gospel. In 1934, 
Wu said Jesus' gospel encompassed both personal salvation and social 
gospel. The latter represented a political, economic and social 
liberation. In 1949， Wu Yaozong reinterpreted the gospel of Jesus. 
It came to include three elements: (1) love God (truth)； (2) love 
others (serving and sacrificing for others)； (3) lose one's life in 
order to get one's life (i.e. seeking truth at all costs and obeying 
truths so as to have a happy life and an ideal society). Wu's new 
concept of Jesus‘ gospel totally abandoned the element of salvation. 
This is wrong as the element of "salvation" is an essence in Christian 
faith and in Jesus proclamation (0.Cone 1990: 442—448). Compared with 
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that in 1934, his interpretation in 1949 was not concrete enough. Wu 
did not spell out what he actually meant by truth and an ideal socie-
ty, But judging from his writings in the late '40s, it seemed that to 
him, a socialist society was an ideal society. Since he ‘said the 
CCP's deeds accorded with God's will, and thus manifested truth. 
Seeking and obeying truth would imply complying with what the CCP did. 
A third example is found in his understanding of the mission of 
Christianity. During 1918-31, Wu thought that Christian mission 
should be manifested in all aspects of life, encompassing material 
construction and spiritual construction. The ultimate goal was the 
Kingdom of ,God. Christian social involvement entailed provision of 
social services and material construction. 
From the ,30s and till early ,40s, a new element was added, that 
was the stress on a prophetic role. The ultimate goal was still the 
Kingdom of God. But Christian social involvement in providing serv-
ices was criticized for perpetuating the status quo. Instead, partic-
ipation in national salvation, in the sociaHst revolutionary movement 
to overthrow the present capitalist system, and in social movements 
fighting for justice, democracy, freedom and equality was strongly 
advocated. 
Since 1949, Wu Yaozong launched severe criticisms on Christianity 
distorted by imperialism. Imperialism was blamed for the ills of 
Christianity. This was a marked difference from his previous criti-
cisms of the church which were mainly on its neglect of social in-
volvement and detachment from the world.' The relationship between 
imperialism and Chinese Christianity had long been criticized by some 
Chinese. It was quite strange that Wu Yaozong did not criticize this 
until after 1949, when the Chinese Government launched vigorous cam-
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paigns against the US which was regarded as imperialistic.. Moreover, 
the YMCA which he had previously so closely acquainted with, also came 
under his severe and unfair criticisms. The service and welfare works 
of the YMCA was dubbed as aiding imperialist invasion. 
Christians were to participate in socialist construction, and to 
support government policies and campaigns. Should any deficiency be 
found in the communist government, Christians were to improve it, 
instead of acting against it. Patriotism in support of the CCP was 
stressed. This differed from pre-1949 years when the prophetic role 
was stressed. 
> 
Another example of inconsistency is his concept of the Kingdom of 
God. Throughout, Wu said that the Kingdom of God was the goal Chris-
tians should strive for. It was not until 1947 that he elaborated his 
concept of the Kingdom. It was not one in the spiritual realm sepa-
rated from this world, but had politico-socioeconomic dimensions that 
approximated the ideal society of socialism (Y.Z.Wu cl949a: 69). It 
seemed that he equated the ideal socialist society with the Kingdom of 
God. However this was inconsistent with Ding Guangxun's saying that 
right on the eve of the founding of the PRC, Wu told Ding that he 
would not equate New China with the Kingdom or think of her as reach-
ing directly to the Kingdom. The Kingdom was a hope beyond history 
(K.H.Ting 1983: 6). 
In Wu's theology, there are also inconsistences among different 
theological concepts. An example is the cpncept of God. Wu empha-
sized a God of love and a God as Father for all humans. However, 
after 1949, he regarded what the CCP did, such as the anti-revolution-
ary movements, as works of God, and that God used the new power strue-
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ture to put love into practice (R.Lapwood cl982: 214). Problems arise 
when the CCP did things that disregarded human value and condemned 
innocent people in defiance of truth such as those things done during 
denunciation meetings and rectification campaigns. Will a God of love 
and as Father for all humans loves some people at the expense of 
humiliating and disregarding the value of other humans during the 
anti-revolutionary campaigns? This provides an example of inconsist-
ency among Wu's theological ideas. 
Inconsistency is also found between Wu's idea and practice. In-
1946, Wu said a Christian should vow his ultimate loyalty to God and 
His absolute, truth, goodness and beauty (Y.Z.Wu cl949a: 19). But 
after 1949, it seemed that Wu regarded the CCP as doing God's will,; 
giving it an absolute position. This also contradicts with his idea 
(1) 
on relativity and absolutism. He exactly fell into the trap of 
treating the relative as absolute, taking the CCP as inevitable, holy 
and superb. 
Wu Yaozong reiterated the need to respegt human value and dignity 
throughout his life. Humans should not be used as tools or being 
oppressed. In 1929, this was based on the organic unity between God 
and man. Such a respect implies social involvement for the betterment 
of society and life at all. 
In 1940, it was the belief in a loving God who sees man with an 
unlimited value that supported the respect for human value. With this 
belief, Christians were to participate in social change, opposing any 
evil force that negated human value. In 1942, it was also this re-
spect that formed the basis for democracy, according to Wu. 
In 1949 Wu said the capitalist system negated human value, whilst 
the socialist system accorded better than the capitalist system to the 
/ * 
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Christian spirit of respecting human value. Thus he supported the CCP 
and its policies. However, it is widely known that the CCP's various 
political campaigns were a complete negation of human value and digni-
j 
ty. Its restrictions on human rights and freedom also worked against 
this principle. Yet in his writings, Wu Yaozong supported these 
various campaigns. Here clearly shows the inconsistency of Wu's 
belief and action. 
These inconsistencies or drastic change in his concepts all 
pointed to the support of the CCP and Communism, even at the costs of 
distorting the Bible. 
Why are there inconsistencies in Wu's theology and social in-
volvement? As has been mentioned, the point of break was in the late 
•40s, a time when the CCP's rule over China was for sure. Two expla-
nations are possible. First he may be enticed by the power and fame 
V 
he would enjoy under communist rule. Before 1949, his relationship 
with the visible church was more of dissociation than participation. 
Some Christians dubbed him as the YMCA clique, while some regarded him 
as an unbeliever (K.H.Ting c1989b: 11). In the ’40s， most of the 
Christian leaders supported Chiang Kai-shek in opposing the commu-
nists. This was the mainstream in Chinese Christianity. Wu was among 
the few who supported democratic alliance with the communist to resist 
the Japanese (ibid: 9). Thus before 1949, in the Christian circle, Wu 
could be regarded as an "outcast" with radical beliefs and a progres-
sive stand. However after 1949, with the support of the CCP, Wu was 
granted a top position in the Christian circle, a position he had 
never enjoyed before. He also assumed many posts in the government 
(2) 
political structure. This rapid rise in rank could be a strong-
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enough temptation for Wu's reversal of his former belief. He failed 
the test. Thus one can see so many inconsistencies. 
Another possible reason may be that Wu Yaozong had become a 
puppet of the CCP. At first, he was really attracted by Communism and 
I its ideal. He believed that the CCP held the key of salvation. His i 
blind faith in Communism and desire to build'the Kingdom of God on 
earth made him reverse his former belief. However, later when he 
discovered the ills of Communism, it became too costly or too late for 
him. For some unknown reasons, he chose to comply. It was quite 
strange that Ding Guangxun said in 1983 that Wu Yaozong said on the 
eve of the founding of the PRC that he would not equate New China with 
the Kingdom or think of her as reaching directly to the Kingdom, and 
that "the new social system was always relative. The passage of the 
old age does not mean the elimination of all human sins", when the 
society has been transformed, the sinful nature of humans will emerge 
in a new and more sophisticated form…[and] we should be always be 
(3) 
alert and seek for a more perfect s t a t e . T h i s was not in line 
with the published writings of Wu Yaozong in Tian Feng Weekly in and 
after 1949. ； The latter showed that Wu gave an absolute place to 
Communism, completely acclaiming it and in support of what the CCP 
did. A possible reason was that Wu had became a puppet, and those 
writings in and after 1949 were actually not written by him. Indeed, 
these writings were full of the propaganda tone of the stereotyped CCP 
writings. 
4.2 Relevancy? 
Is Wu's theology and social involvement relevant to the Chinese 
context? What is the judging yardstick for being relevant then? The 
judging yardstick is whether Wu's theology and social involvement > * 
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really addressed the challenges and urgent needs of China and Chinese 
Christianity. 
China before 1949 had to face the two grave challenges of nation-
al survival and modernizations. Before 1949, foreign invasion plagued 
I 
China to the extent of threatening its survival. The whole country 
was divided. Domestic politics were corrupt and autocratic. Civil 
wars were the order of the day. Chinese society was marked by in-
equality, instability, and people's livelihood were at a derelict 
state. What the Chinese needed was a society of prosperity, independ-
ence, justice, equality and stability etc. The Chinese were striving 
> • • 
for survival and modernization through various means. 
With regard to Chinese Christianity, the nature of challenges it 
encountered before 1949 was two-fold. One was the anti-Christian 
sentiments in China, as clearly evidenced by the Anti-Christian Move-
ment in the ,20s. Chinese Christianity came under such criticisms as 
superstitious, detachment from society, and being tools of imperial-
ism. What Chinese Christianity needed was to change its image in 
Chinese eyes. Another grave challenge was whether Chinese Christiani-
ty could contribute to national survival and national reconstruction 
at a time when China was threatened by foreign aggression and internal 
weaknesses. It had to show to the Chinese that it was worthwhile to 
be a Christian as Christianity had special contributions to national 
survival and reconstruction. 
Is Wu's theology and social involvement relevant? Before 1949, 
there were both points of relevancy and irrelevancy in Wu's theology 
and social involvement. Wu's participation and his calls for Chris-
tian participation in national salvation campaigns, in social reforms, 
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in democratic movements, etc., and having a common stand with the 
Chinese people were relevant. These were the needs of China then. 
Moreover, Christian participation alongside with the Chinese in ,these 
movements would help convince fellow Chinese that Christians were on 
their side and they were concerned about national modernization and 
salvation. 
His theological concepts of a prophetic role for the church, 
respect for human value and dignity, and the upholding of Christ 
spirit of love and sacrifice was also relevant too as they were all in 
line with the tenor of the tirae. 
His stress on an immanent God was particularly relevant. Accord-
ing to Ding Guangxun, Wu was eager to let Chinese Christians see "the-
immanence of the transcendent God in nature, in history and in peo-
ple's movement" (K.H.Ting 1983: 4). Wu's portrayal of Christ was one 
who was incarnated and stood alongside with the people too. To Wu, 
Jesus made vigorous attack on individuals and systems which repressed 
life. He rebuked the oppressor, while assi祐ing and sympathizing with 
the oppressed (Lu Weudy cl989: 44). He stood alongside with those who 
suffered. He was ready to sacrifice his life to rescue and liberate 
them from extreme misery (K.H.Ting 1983: 3; cl989: 7). Ding Guangxun 
said, "A Christology such as Y.T.'s, which put Jesus back to his 
contemporary history as well as right within the realities of our own 
national conflict, struck a fresh, compelling note in my ears" 
(K.H.Ting 1983: 3). This made him realize that "to transform our 
country is an urgent task" (K.H.Ting c1989b: 7). 
An immanent God is relevant because of "its alignment with clas-
sical Chinese notion, evangelical significance, enlightening and 
liberating function both theologically and politically, cooperation > * 
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between Christians and intellectuals in national salvation, and pre-
venting Chinese Christianity from just being a tranquilizer and pain-
killer" (K.H.Tins 1983: 4). ‘ ‘ 
Another reason for the relevancy of an immanent God is no matter 
how bad the Chinese situation is, God is with the Chinese people, and 
He is in control of everything. Suffering itself is part of God's 
plan. This faith can be a great support in times of suffering caused 
by wars, political disturbance, oppression etc. Another reason is 
that a God immanent in history, nature and society has implications 
for Christian social actions — to participate in the society along 
with the immanent God for the betterment of the Chinese society. 
There were however points of irrelevancy in Wu's theology and 
social involvement before 1949. This was seen in his comparisons 
between Christianity and Communism. In 1940, Wu said both Christiani-
ty and Communism desired for an equitable and free society. His 
portrayal of the Kingdom of God in 1947 in essence was equivalent to 
the ideal society of Communism. Another example was his efforts in 
the ,30s to prove that Christianity, like Communism, supported class 
struggle. In the eyes of the Chinese, if Communism could serve the 
purpose of reaching the ideal society, and solving Chinese problems, 
why was there the need for them to believe in the Christian God? In 
other words, to the Chinese then, the contribution of Christianity to 
national salvation and reconstruction was not so remarkable as to 
persuade them to take Christianity as the solution. The following 
comments by Ng Lee-ming is apt here: 
"In only being able to Christianize a secular social ap-
proach, Chinese theologians were [Wu Yaozong was] in fact 
admitting that no specific Christian contributions could be 
made in terms of concrete social action.•• it amounted to an 
* " 
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admission of failure, the failure to satisfactorily answer 
the question, 'Wliy should I become a Christian?' against the 
background it was posed" (Ng Lee—ming 1978-79: 178). 
With the inception of communist rule, a relatively unified and 
independent China emerged. Hopes of an ideal society of stability, 
equality, freedom, democracy, and mutual sharing went high. Socialist 
construction was called for. However, not very long China was drawn 
into the Korean War. And waves of political campaigns and overhasty 
economic programs had made the domestic scene increasingly tense, both 
politically and economically. Class hatred and class struggle was 
incited through denunciation meetings and rectification campaigns. The 
rule was autocratic. Freedom was restricted. Under such a state, the 
value and dignity of humans were completely denied. Thus the chal-
lenge faced by China after 1949 was not only one of modernizations, 
but also one of fighting for human value and dignity. The Chinese was 
in need of freedom, stability, justice, as well as a better life. 
After 1949, the challenges to Chinese Christianity encompassed 
two aspects. First was to ward off the stains of imperialism so as to 
be acceptable to the Chinese. Another was the atheist communist rule 
from which suppression was possible. 
How did Wu react to these challenges and Chinese needs? Before 
going into this, it is necessary to point out that Wu's perception of 
the Chinese context was wrong in two respects. First of all, he 
thought the CCP respected human value and dignity. Secondly, he did 
not think the atheist communist rule would suppress religion. Funda-
mental to these two mistakes was his support of the CCP and Communism. 
After 1949, Wu was actively promoting the Three-Self Patriotic 
Movement (TSPM), one target of which was said to remove the stains of 
imperialism in Chinese Christianity. This was relevant at the theo-
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retical level as this could help make Chinese Christianity independent 
of foreign finance, management and control. At least in the eyes of 
Chinese, the "stains of imperialism" could be removed. However, for 
self-propagation at the practical level, it was not so easy for Chi-
nese Christianity to ward off foreign impact, discover the true face 
of the Gospel, and develop theology of its own. First, it was more 
difficult to change people's mind than to change the material basis. 
Secondly, the development of Chinese theology was retarded. Finally, 
Wu's distortion of biblical teachings in support of Communism in 
itself was a betrayal of the true Gospel. 〉 
Wu's call to support the CCP's various political campaigns was 
irrelevant. Instead of national construction, these campaigns ap-
peared to cause social instability and disruptions to China's economic 
life. Worse still, they seemd to lead to disunity, antagonisms, 
mistrusts and deep pains among people, completely denying human value. 
Would this go counter to the urgent needs of China? 
« 5 S 
In reaction to the atheist communist rule, Wu chose a model of 
cooperation instead of detachment or opposition. The prophetic role 
of the church was no longer emphasized. Instead, the church was to 
love and support the CCP and its policies. This is relevant if Wu 
sought for survival of Chinese Christianity, or if Wu sought for his 
own private interests. This is irrelevant if the ultimate loyalty 
goes to God and His truth, goodness and beauty, or if China's most 
urgent needs are considered. • 
It is not fair to Wu Yaozong if his continued fight within the 
government framework for freedom in religious belief and Christian 
participation in the drafting of implementation rules for the policy 
� * 
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of freedom in religious faith in his latter years is ignored. This 
move is creditable and relevant for it strived to seek legal protec-
tion for Christian activities to stall possible suppression by govern-
ment officials. 
4.3 Renovational? 
Is Wu's theology and social involvement renovational to Chinese 
Christianity? By renovational, it means it is without precedence in 
Chinese Christianity, and it can bring forth revolutionary changes 
that upgrade Chinese Christianity. 
Ding Guangxun had commented that Wu had introduced a progressive 
wing into Chinese Christianity, thus uplifting the latter's reputation 
(K.H.Ting 1990: 158). It is true that before 1949， Wu had introduced' 
a progressive wing into Chinese Christianity by calling Christians to 
participate in social transformation. This was renovational in Chi-
nese Christianity for its boldness to break from the traditional 
evangelical stand of no social involvement, and for being radical 
among Christian circles in urging for sociaList revolution against the 
capitalist social system as represented by the CNP government. After 
1949, Wu Yaozong relapsed from his radical stand. His social involve-
ment was within the scope allowed by the government. His criticism of 
the government was purely on its inadequate implementation of the 
policy of freedom of religious beliefs. 
The concept of three-self of the TSPM championed by Wu was not 
renovational at all. In the '20s, Chinese Christians such as Zhao 
Ziehen already accepted the idea of the three-self (Ng Lee—ming cl981: 
24). What is renovational is that Wu tried to put the three-self into 
practice on a countrywide scale. His emphasis of loving the mother-




land with loving the CCP. To love a political party has never been 
stressed by Chinese Christianity. The problem is this unprecedented 
move did not upgrade Chinese Christianity, as it brought Chinese 
Christianity into the trap of being used as a tool. Moreover, when 
the party did things that denied human value, ,a close identification 
with the CCP by Chinese Christianity would make the latter act in 
defiance of their faith. 
Wu Yaozong had been acclaimed for his contextualization efforts 
in theology. During 1920-50， Wu's contextualization effort was not 
renovational as Christian theology then was "very much directed at the 
>(4) 
environment." Moreover, he shared with other Chinese theologians 
the common point of "Christianizing a particular social philosophy" or 
stand they thought best suited China (Ng Lee-ming cl979: 4). The 
basic difference lay in the social philosophy or stand they adopted. 
The next question is whether Wvi‘s christianizing of Communism was 
renovational in Chinese Christianity. This move was without precedent 
in China. His concept of God as objective reality and truth permeat-
ing the universe broadens Chinese Christian view of God, making the 
faith in God seemed acceptable to those affected by rationalism and 
materialism. This in a sense upgraded Chinese Christianity. However, 
with the exception of this, Wu's other efforts in christianizing 
communism such as the issue of an ideal society, loving the enemy, 
class struggle, etc represented a distortion of biblical teachings, 
and hence a retreat in Chinese Christianity. 
4.4 Continuity? 
The essence of Wu's model of social participation after 1949 
continued in contemporary Chinese Christianity. Before Wu's death in 
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the PRC era, Christian social involvement was restricted to political 
campaigns and economic programs led by the CCP, and to the urging of 
Government to implement the policy of freedom of religious belief- In 
the '80s, as the government policy became less repressive on religion 
t 
and the country's priority task was economic construction, the scope 
of Christian social involvement broadened to include also the provi-
sion of social services such as medical, educational, social welfare 
and relief services, and in modernization activities, in addition to 
participation in politics. ‘ 
Political participation of Chinese Protestant Christians since 
1979 was again undertaken within the scope allowed by the CCP, and in 
accordance with CCP-led political campaigns. An example was Christian 
participation in the amendment of the clause on freedom of religious 
belief in the 1978 Constitution. In 1979, members of the religious 
committee of the 5th National People's Congress including Ding Guangx-
un and Liu Liangmo (发'後）proposed that clause 46 of the 1978 
constitution be amended to that in the 1954 constitution, i.e. all 
Chinese people has the freedom of religious belief. This was exactly 
what Wu strived to work on in his later years. Meanwhile, the Edito-
rial Department of Tian Feng also called upon Christians to partici-
pate in the discussion of this amendment (TF cl982: 1-3). Finally, 
the revised clause was contained in the 1982 constitution which encom-
passed some more specifications in addition to those suggested by Ding 
and others. It specifies that the Chinese 
"has the freedom of religious belief. Any state institu-
tions ,social organizations or individuals cannot force the 
Chinese people to believe or not to believe in religion, and 
there should be no prejudices against people with or without 
religious belief. The State will protect normal religious 
activities. No one can make use of religion to undertake 
counter-revolutionary activities or activities that destruct 
声 、 
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order, harm people's life and health, or cause hindrance to 
the educational system of the State. Religion should'not be 
controlled by foreign countries.“ 
Indeed, this clause was unclear on certain points such as how to 
define counter-revolutinary activity? It is susceptible to misuse. 
What are the activities that cause hindrance to the educational sys-
tem? How to define normal religious activities? All these will hinder 
the actual implementation of the policy of freedom of religious be-
lief. The participation of Christians in amending the clause in the 
constitution represents a prototype of the complying type of Christian' 
social involvement, functioning within the government structure. 
Another ‘ example is found in the report made by Shen Derong in 
1982. He said for the past two years, the TSPM Committee and the 
China Christian Council had successively organized 
studies and discussions with regard to the public trial of the Gang of 
Four, the policy principles towards Taiwan and the amendment of the 
constitution (D.R.Shen cl983: 4). This again indicates that Christian 
involvement in Chinese politics was very pasi^ive, always following the 
lead of the CCP. 
Since the '80s, there has been a marked trend for the TSPM church 
at different places to provide different kinds of social services 
including child care services, social welfare for the aged and victims 
of natural disasters, medical services such as running clinics in 
cooperation with government units, educational services such as run-
ning schools, and community centres (TF cl985a-f； cl987: 4; cl988: 
31). A concrete manifestation of Christian participation in the social 
service sector was the founding of the Amity Foundation. According to 
the chairman of the preparatory committee of the foundation, Han 
Wenzao (:轉元藻），Christians participated in such work with the moti-> » 
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vations of joining national construction and let other Chinese know of 
Christian participation in providing social services (Yang Shengyun 
C1985: 4). ‘ 
Christians also participated in the national Four Modernizations 
drive through running training classes on foreign languages, finance, 
accounting, etc. (TP cl985a, b, d: 31) holding exchange meetings (ibid 
cl985c: 2-5), and running factories,etc (ibid cl985e: 30). 
In the 1986 report of the TSPM Committee and the China Christian 
Council, there were calls to lead Christians to undertake 12 key 
tasks, three of which were: (1) to love socialist China, actively > 
participate in the Four Modernizations, to hold meetings to exchange 
good experience in such work, so as to bring into full play the prin-
ciple of loving the motherland; (2) to support social welfare activi-
ties and to run social services to serve people; and (3) to study and 
obey the constitution and regulations, and assist the government in 
the implementation of the religious policy (CTSPM cl986: 13). Indeed 
these three points summarized the "complying" type of social involve-
ment of Chinese Protestants. 
The very essence of these social participation was the same as 
Wu's model — all undertaken under the banner of loving the motherland 
and loving Christianity. They represent a "complying" type of Chris-
tian social movement, always in support of government policies, and 
under the approval and control of the CCP. They do not intend to 
change the set policy. Neither do they intend to act against the 
government• 
Wu Yaozong‘s critiques of government‘s inadequate implementation 
of the policy of freedom of religious belief in the late '50s and '70s 
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has its mark in contemporary Chinese Christianity too. For example, 
• t 
in September 1988 in his letter to the Religious Affairs Bureau of the 
Chinese State Council, and in his speech at the National People's 
Congress, Ding Guangxun expressed dissatisfaction with the party's 
religious policy, especially the religious administrative rules draft-
ed by the Guangdong authorities. He also noted that to regard family 
worships in Guangdong as illegal defied the policy of freedom of 
(5) 
religious belief. 
A line of Christian social involvement which resembles Wu's model' 
before the late ’40s, but deviates from Wu's model since the late ,40s 
emerged in 1989. This was the Christian support of the student demo-
cratic movement in 1989 (CCE cl990: 17). The form of Christian social 
participation was mild and peaceful. Its motive was the desire to 
have a more democratic Chinese society. However, this rapidly died 
down with government's brutal massacre of the students. There is a 
base line for Christian social involvement — the CCP forbids any move 
that it perceives as criticizing, opposing CT threatening its leader-
ship. 
With regard to theology, Wu's "contextualized theological think-
ing has discontinued in China and remains on the fringe only" 
(K.H.Ting 1990: 159). This observation is valid. A study by this 
writer about the contextualization of Chinese theology after 1979 
shows that from the articles published in China's most popular theo-
logical journals and Christian writings 〔e.g•Nanjing_Theological 
Review. Tian Feng, and A Collection of the Sermons)， many of the 
articles are on traditional theological concepts with no connection 
(6) 
with the Chinese environment. 
However, since the '80s, renowned Chinese theologians have become > 、 
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increasingly aware of the need to contextualize Chinese theology. 
Cai Wenhao x：^) in 1984 said Chinese theology "should seek 
nourishment from Chinese church, Christian living, and the ‘society" 
(Cai Wenhao cl984: 24). Chen Zemin (P象g i^) said the development of 
Chinese theology should take the Chinese politipal， social and cultur-
al context into consideration (Chen Zemin cl985a: 3-5). Shen Yifan 
fcfe trA^) also noted that "all theological thinking is contextualized 
thinking". And contextualization included "indigenization (that 
stressed on integration between theological thought and traditional 
culture) and an emphasis on the reality of social environment and its > 
relationship with change." To him, Chinese theology should "absorb 
the cream of Chinese traditional culture and be able to react to the 
drastic political, social, economic and cultural changes that China is 
experiencing" (Shen Yifan cl988: 18). There was also the call by Ding 
Guangxun in 1989 to follow Wu Yaozong‘s example to contextualize 
Chinese theology. He proposed to start contextualization from "the 
restoration of the ethical and moral content of Christianity" 
(K.H.Ting 1990: 159-160). 
This writer discovers four key strands in the contextualization 
efforts of Chinese theology in the ‘80s. First was an interpretation 
of the past history of China and the church. Chinese theologians 
believed that God was the master of history and He had made use of the 
atheist political power, suffering, and the Three-Self to train Chi-
nese church and Christians so as to prepare-for the current ressurec-
(7). 
tion and revival. To a certain extent, this resembles Wu's idea 
that the CCP's policy and activities were works of God. 
Another strand was that in consideration of China's present need 
> • 
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for unity, modernization, the principle of loving the motherland and 
loving Christianity, in support of the TSPM and the need to heal the 
wounds of the Chinese, some Chinese theologians used the concept of 
‘ 
cosmic Christ, incarnation, the Cross, and Christ to eliminate the 
hostility towards the secular. They also stressed on reconciliation, 
and that Christians should love their country and the people, and 
serve them with a sacrificial spirit. 
Some Chinese theologians such as Ding Guangxun, Jiang Peifen 
( 务 他 ) , and Chen Zemin attempted to show that God was immanent, 
doing His will and giving His grace to all people. This served to 
remove hostility between the sacred and the secular, so that a united 
front with the government and the Chinese was possible. They resembled 
Wu's stress on God's immanence, and that God was doing His will 
through non-Christians (e.g. the communists) But their concepts of 
God were not as comprehensive and systematic as Wu's. Yet, the under-
lying rationale was the same, that is, to have a common stand with the 
CCP and the Chinese. •沙 
The concept of Christ was also developed in reaction to the 
Chinese context. Ding Guangxun developed the idea of the cosmic 
Christ who was omnipotent, and represented the truth that was revealed 
to all people, including atheist revolutionaries who in Ding's view 
showed good deeds and had a sacrificing spirit. Thus Christians 
should identify with these revolutionaries and work along with them 
for realizing a prosperous and humanitarian society. These work would 
ultimately be sanctified by the Cosmic Christ and offered to God 
(K.H.Ting c1986a: 35-37; Whitehead 1989: 125-128). 
Some theologians also reinterpreted the incarnation of Christ. 
Shen Yifan used the concept of incarnation to eliminate the prejudice 
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towards the secular. He said "The Son of God incarnates and lives in 
the world of people. This fact fundamentally refutes the perspective 
which despises this life and material, and which is detached from the 
society and the country" (Shen Yifan cl983: 14). The incarnation of 
Jesus Christ showed that the body and material, could become the tool 
for revealing God's will and love (ibid cl988: 20). Incarnation had 
also sanctified all efforts of uprightness, honesty and goodness in 
secular living. The incarnated Christ participated in all secular 
living, getting along with people, and used ordinary and secular 
things to bring out spiritual teaching. Shen said that "all upright 
and honest work, service, and strivings to the point of sacrifice are 
all sacred work" (ibid cl983: 14). He further pointed out that as the 
Church "is the bride and body of Christ, it should have the nature, 
and should be the extension, of incarnation". Hence, the church 
"should be rooted in our society and nation, and identify with our 
fellow countryman.“ This was a key theological base for Chinese 
church to implement the Three-Self (ibid cl988: 21). It also implies 
Christian social involvement and a common stand with the people and 
the government. 
Jiang Peifen said the whole life of the incarnated Christ in this 
world was sacrificed for serving the humanity. Thus, the children of 
God should also stay among the people, serving them. This was liked 
by God, and was a patriotic act (Jiang Peifen cl985: 24). 
Ding Guangxun noted that Christ on the cross had redeemed the 
people, thus opening the door of reconciliation. He thought that the 
news of reconciliation suited today‘s China best. He said: 
"at a time when class struggle and opposition was the main-
stay, the reconciliation gospel of Christ seemed to be a 
* % 
155 
counter-current …N o w , the emphasis is on stability and 
unity, the reconciliation gospel becomes apt. Moreover, in 
the past, because of oppression in Chinese history, espe-
cially during the Cultural Revolution, there were conflicts, 
hatred and injuries among people. This requires the cure of 
••• love, and a relationship of mutual love, mutual care, *and 
mutual forgiveness has to be established among people. Thus 
the gospel of love and reconciliation can contribute" 
(K.H.Ting c1986:5-6). 
He also pointed out that "humanitarianism is needed today, and 
the reconciliation gospel of Christianity is a key source of humani-
tarianism" (K.H.Ting cl986: 6). 
Shen Yifan held that the truth of the gospel of the cross was 
Jesus‘ saying that he came to serve, not to be served, and to sacri-
fice his life' to pay the ransom for all. To Shen, a saved person not 
only could transcend oneself and identify with fellow countryman, and 
was willing to walk the sacrificial road of the cross. He could also 
realize that God would verify the eternal truth of the cross to Chris-
tians through some non-believers who were selfless and who sacrificed 
their life (Shen Yifan cl983: 15). 
There were also theological attempts in^^upport of the TSPM. Ding 
Guangxun was a case in point. He noted that Acts 15 recorded the 
decision in Jerusalem. In propagating the gospel to the gentiles, it 
was not necessary to follow the Jewish laws. There was also the 
stress on justification by faith. Under the lead of the Holy Spirit, 
gentile believers could organize their own church and free themselves 
from the dependent relationship with the mother church in Jerusalem. 
And they had equal status with the mother church. Ding said such 
thought of independence was equivalent to the Three-Self. Thus to 
him, given biblical support, the TSPM would not have walked a wrong 
path (Whitehead 1989: 185-186). 
It is apparent that this second strand of the contextualiztion 
156 
efforts seldom criticized the current situation and power‘ structure. 
It seemed that they were very satisfied with the macro-environment. 
And the focus of their theological reflection carried very strong 
colors of patriotism, reconciliation, unity, identification with the 
government, and serving and sacrificing for the, people. 
A third stream tried to criticize the current social situation. 
Actually, they represented theological reflections that was concerned 
about the needs of the society and people. They had visions for the 
Chinese society such as an evil-free society of justice. They had a 
guidance function for the mission of Chinese church. Yet, such a 
strand was limited. From the articles reviewed by this writer, only 
six cases could be found. 
Peter Han (辟Ig 恃）had a vision of establishing an evil-free 
society of justice. He thought that one witness by John the Baptist 
was to uphold social justice, oppose social evils, and had the pro-
phetic courage to criticize the leaders. He then elaborated that "as 
a witness for light and truth, a patriotic civilian should set an 
example, and would not join hands with evils. He should also have the 
spirit of John the Baptist to uphold social justice, and to oppose and 
correct unhealthy social ills" (P.Han cl981: 1一3). 
Ji Tai 泰）pointed out that the thousand years of feudalism 
had imposed bondage on people‘s thought, distorting Chinese personali-
ty, restricting thoughts and creativity， thus downgrading civilian 
quality. He quoted the biblical text on Elijah's purification of the 
spring water (King II 2:19-22) to point out that the state of Chinese 
people was equivalent to poor water quality. God had used salt, i.e. 
Christ, to accomplish His work. He then talked about the mission of 
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the church as salt 一 to promote national prosperity, and to provide 
\ 
spiritual nourishment for the people. That is to say, when there were 
conflicts among the people, the church should propagate reconciliation 
« 
gospel; when the dignity of humans was trampled on, the church should 
stress on the value of humans, and to use Christian ethical teachings 
to do away with any feudal thoughts, and to proclaim justice, opposing 
all corrupt phenomena in the society, including special privileges, 
autocratic style of work, and money worship, etc. (Ji Tai cl988: 16-
17). 
His vision was a society wherein there was peace, justice, 
prosperity, freedom of thought, no corruption, the dignity of people 
was respected； and their potential could be developed. 
Ding Guangxun thought that China was at the early stage of so-
cialism. To varying degrees, many people were "poor, stupid, bonded 
by natural and man-made disasters, with low cultural levels, uncivi-
lized, and lacking medical services." Such phenomena was quite com-
mon. And an incarnated Christ came to serve the people. Therefore 
church work should 
emphasize services. This "cienianded love and human 
. (8) 
tarian sentiments from Christians. Moreover, people were attracted 
to Christianity by its ethical contents. China was also deeply influ-
enced by Confucius moral concepts. Yet Chinese church had the tenden-
cy to downgrade the significance of ethics and service work. In view 
of all these, Ding Guangxun held that theological . thought should 
uphold ethics, and "the starting point for theological contextualiza-
tion was the resumption of the ethical contents of Christianity" 
(K.H.Ting cl990: 4). What Ding Guangxun desired was a human communi-
ty of high morality and love. 
The implication for Christian action was to undertake services, 
as,a means to serve, neighbors, to witness for Christ, and to liberate 158 
people from "the bondage of natural and man-disasters" at a tirae when 
people were still "suffering from ignorance and poverty" at the first 
stage of socialism. The services suggested entails Christiarr* involve-
ment in the educational, social services, political and environmental 
(9) 
sectors of the society. ’-
This stress on the ethical content in contextualization could be 
said to be continuous with Wu's theology in his early days — the time 
when Wu stressed on love, moral struggle, material construction and. 
services. The difference lay only in the scope of services. 
Qi Yanduo iS) quoted Jeremiah 1:9-10 to state that the 
present mission of church was to establish and transplant, and to take. 
firm roots in Chinese soil. The model of the early church should be 
followed. All church should coordinate well in Christ, and become 
independent, autonomous and well-received by people. To take roots in 
China, the church should have Christ as the head. It "should be a 
spiritual and lively fellowship, an organization which serves the 
society, the Chinese people, and can contribute to the socialist 
society" (Y.D.Qi cl986: 32-33). 
Chen Yongtao (f束考）on the other hand noted that from the 
historical perspective, church should play the role of a prophet and a 
priest. "Chinese church today needs the hands of a priest, who have a 
high sense of responsibility to cure the wounds of the church. It 
also needs the eyes of a prophet who can see history and reality, 
reflects for the church, and bold enough to proclaim message for a 
special epoch.” He held that Chinese church "is lacking a sense of 
repentance" which was "the motive force for spiritual revival and 
church construction. Thus he thought that Chinese church today should 
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construct their theology on the basis of a sense of repentance. (Chen 
Yongtao cl989: 75). 
Liu Qingfeng 勸者考）criticised the TSPM Committee. She held 
that its past practice of overriding and leading Chinese church was 
not well-received by and was divorced from the Christians. She held 
that the church was the body of Christ. Only Christ was the head of 
the church. So the Three-Self Committee should return to its rightful 
position as limbs of Christ, and to serve the body. The work of the 
Three-Self should concentrate on the society, and on coordinating the 
relationship between the church and society, serving the society, and 
witnessing f6r Christ (Liu Qingfeng cl989: 9). 
’ A final strand of contextualization effort attempts to integrate 
with Chinese culture, such as the concept 
of Dao ( I ) , human nature 
etc. Underlying this was the belief that God and the Holy Spirit 
worked in Chinese traditional culture. Liu Qing ( 柳 ) believed 
that "for a long time, God has kindly treated the Chinese nationality, 
granting it a prosperous land.. [and] has crreated the Chinese tradi-
tional culture through ancient sages" (Liu Qing cl983c: 15). Shen 
Yifan stressed that "the Holy Spirit grants wisdom, talents and knowl-
edge to people. He is the spirit of truth. Then in all truth (not 
only the truth of salvation, but also the achievements in all quality 
philosophy, science, culture and arts) one can see the works of the 
Holy Spirit." Thus, the Holy Spirit also works in Chinese cultural 
tradition. He believed that under the guidance of the Holy Spirit, a 
Chinese theology rooted in Chinese cultural tradition would emerge 
(Shen Yifan cl983: 15). 
In essence, the contextualization efforts in the ‘80s had two 
basic models. One model rarely criticized the current government and 
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Chinese situation. This resembled the model of Wu after 1949. The 
reason behind may be the need to compromise for the sake of survival. 
It followed closely the government's rule of game, and provided theo-
logical justification for the present power structure and government 
policy. It may also be theological reactions by Chinese theologians 
after historical reflections, after coming into contact with some 
righteous people outside the church, and after, considering the coun-
try 's need for stability, unity and construction. 
Another model of contextualization criticized the present social 
conditions and state of the church, and had a vision for the future 
society, so as to provide guidance for church and Christian mission in 
this world. It stressed on social justice and love. It also repre-> 
sented a people-oriented theological reflection that meets the needs 
of the people. It appeared to resemble Wu's model before the late 
•40s. Yet, this model is very rare in China. 
The above represents preliminary observations only, and in no way 
furnishes a systematic and comprehensive study. Wu's theology and 
social involvement showed inconsistencies, irrelevancies, and were not 
«？' 
that renovational as appeared especially after the late '40s. Despite 
this, Wu's model of Christian social involvement after 1949 seemed to 
continue as the mainstream pattern in contemporary Chinese Christiani-
ty. In China's theological development in the ‘80s, there were calls 
among Chinese theologians to follow Wu's example of contextualizing 
theology, whilst bringing up again the significance of the moral 
dimension and services which Wu stressed in the '20s and early '30s. 
Similar to Wu, Chinese theologians in the '80s devised theological 
concepts to support the CCP rule and policy, and to support a common 
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‘ . ： stand withithe CCP and the Chinese people. The impacts of Wu Yaozong 
f 、'‘ ‘ .‘ 
：， .：二 on contemporary Chinese Christianity can be an. area of great interest 
‘. 、 . 
‘ for future research. 
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N O T E S 
Chapter One 
1. For a quick review of the controversy, refers to T.R.Tholfsen-1969: 
232-237; G.Leff 1971: 69-81. ^ 
2. According to J.Topolski, Toynbee‘s view that the challenger is 
God has the difficulty in reconciling autodynamism (self-development), 
God's will and man's free will. J.Topolski 1976: 203. 
Chapter Two 
1. Zhang Yufa cl977: 47-48; J.D.Spence 1990:388. For a detailed 
account on the development of revolutionary movements in China during 
1894-1911, see Zhang Yufa cl977: 52-68. 
2. According to Zhang Yufa, people's revolts rose from 19 times in 
1903 to 52 times in 1907. Zhang Yufa cl977: 42. 
3. Here, Zhang Yufa's calling of the May Fourth Movement as the en-
lightenment is adopted as this word Enlightenment is more representa-
tive of the characteristics of the movement than the label of "New 
Cultural Movement (ifrilcili^)" Details see Zhang Yufa cl977: 253. 
4. According to Zhang Yufa, the UK, France and US persuaded China to 
join World War I on their side with the reason that this could safe-
guard China's rights in future peace conference. The Chinese were 
divided over the issue of joining the war. The northern warlord Duan 
Qirui (fe核菊 favored joining the war for private self-interest. He 
used military force to defeat Li Yuanhong Z ：-fx) who opposed war. 
Ultimately, Duan declared the decision to join World War I on 14 
August 1917. China did not actually sent military force to directly 
fight in the war, but had successively provided 175,000 laborers to 
Europe and Africa. For details see Zhang Yufa cl977: 190-194. 
5. Wu wrote, since then, "all worries, fear and pessimism melt like 
snow under the sun … a n d I feel that the future is full of infinite 
brightness and happiness. [as] my Jesus Christ is the light of dark-
ness and the leader of those who go astray" Shen Derong c1989a: 7. 
6. For the circumstances or background leading to the Enlightenment, 
see Zhang Yufa cl977: pp.257-264. 
7. To Yu RiZhang, "the fundamental reason for China's weaknesses lies 
in the moral degeneration of the Chinese. Unless one proceeds from 
moral reform of the Chinese heart, all calls for saving the country 
will be futile" Jiang Wenhan cl982: 16. 
8. The defeat of the warlord was not thorough enough. The CNP govern-
ment failed to exert effective control over their military force. 
Chiang Kai-shek's military reorganization had aroused suspicion among 
old warlords. "They thought the government was trying to undercut 
their military strength. This plus political instability and govern-
ment ‘s conciliatory attitude towards Japanese invasion had led to a 
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series of military resistance against the CNP government by these 
former warlords" Zhang Yufa cl977: 225, 229-237. 
9. Later in 1927, a preparatory committee for the Chinese Christian 
student movement was established. It goal was to "create youth fel-
lowship, to establish perfect personality and to undertake revolution, 
and to work for the liberation and development of people's life in 
accordance with the spirit of Jesus" Jiang Wenhan cl982: 25-26. 
10. This was spelt out in Issue No 3 of Reconciliation on 15 December 
1931. Shen Derong c1989b: 70. ， 
11. According to J.D. Spence, "During 1914 and 1915, Japan's seizure 
of German concessions in Shandong and the issue of the Twenty-one 
Demands had shown complete intransigence. The Washington Conference 
of 1921-22 saw a more conciliatory Japan withdrawing its harsher 
demands and returning the former German possessions and railways to 
China. But in 1927-28 the hard line resurfaced, partly in response to 
the belief that the Guomindang-Communist alliance would usher in a new 
era of antiforeignism that might damage Japan's privileged trading 
position in、 central China and its dominating military presence in 
southern Manchuria. The violent clash with National Revolutionary 
Army troops at Jinan in May 1928 and the assassination of Marshal 
Zhang Zuolin in June the same year gave ample proof of the new mood. 
J.D. Spence 1990; 388. 
12.Other examples were stop traveling on Japanese ships, stop having 
personal or group interactions with the Japanese, stop depositing in 
Japanese banks, stop using Japanese currency, stop hiring Japanese, 
stop selling goods to Japanese, and stop publishing Japanese adver-
tisement. Shen Derong c1989a: 26, 72. 
13. Wu stated that non-violence was superior^to violence, and forgive-
ness was more gallant than punishment. Yet, non-violence should have 
genuine faith and love within. Or else, it was just the coward non-
resistance type of Zhang Xueliang 學 . Y.Z. Wu cl934: 87-88. 
14. He said in the article that "from the perspective of the Christian 
principle of reconciliation, non-violence is better than violence". 
However "if for the reason of justice and kindheartedness, resistance, 
revolution and bloodshed are necessary, then we should not avoid these 
means which run counter to peace" Y.Z. Wu cl934: 97-98. 
15. The other three areas of work were to know about the conditions of 
the enemy; to study the international conditions and to organize the 
mass. Shen Derong c1989a: 26 
16. An example of how the CNP Government placated the Japanese was its 
signing of the Tanggu agreement 老说緣 with Japan, allowing the 
latter's penetration into North China so as to concentrate the govern-
ment's strength on fighting against the CCP. Zhang Yufa cl977: 426; 
R.D.Spence 1990: 413. 
17. According to J.D. Spence, in late October and November 1936, Japan 
launched a full-scale invasion of Suiyuan. "Chinese troops electri-
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fied the country by their heroic resistance. Elsewhere, Chinese 
workers went on strike in Japanese-owned factories, and leaders of the 
self-styled National Salvation Movement conducted vigorous campaigns 
in Shanghai. On the international scene, the signing of the Anti-
Comintern Pact between Japan and Germany made some people fear that 
Chiang Kai-shek, with his tradition of relying heavily on German 
military advice, might now become more pro—Japanese. The landing of 
Japanese marines in the former German leasehold city of Qingdao — 
where they help enforce a lockout of striking workers, occupied public 
buildings, and arrested anti-Japanese agitators — inflamed the situa-
tion further" J.D. Spence 1990: 421-422. 
18. Other reasons for the increasing popularity of the CCP was its 
rent reduction program, graded taxation system and recruitment of new 
talents. Ibid: 461. 
19. After the Northern Expedition, the CNP launched national construc-
tion programs in the Chinese political system, military set-ups, 
economy, culture and foreign relations, etc. Some achievements had 
been made such as the restoration of tariff autonomy, the abolition of 
some unequal' treaties, military strengthening, railway construction, 
etc. However, the rural programs failed flatly, worsening peasants‘ 
livelihood whilst the New Life Movement had aroused the suspicious of 
intellectuals. For details, see Zhang Yufa cl977: 451-573. 
20. The proposal held that public opinion should be sought, the gov-
ernment should be supervised and that the public be organized. It 
also clearly stated that to eliminate civil war, CNP's idea of unify-
ing China through violence should be smashed first. Shen Derong 
cl989a: 30. 
21. These crisis and social problems included the selfishness and 
cowardliness of warlords and politicians,效 corruption, closing of 
channels of public opinion, natural calamities, industrial setbacks, 
rural bankruptcy, dislocation of people, hard living, moral degrada-
tion, loss and hesitation among the youths, and fiscal difficulties. 
Y.Z. Wu c1934： 33-36, 88, 99. 
22. Wu Yaozong said, "As long as the current Government exists, we 
cannot deny its political power. This is because it is better to have 
a not too ideal government to cherish the outmoded and preserve the 
outworn than to be in an anarchic and chaotic state" Y.Z. Wu cl934: 
71. 
23. "Non-violent revolution is not peaceful revolution. Yet it will 
not shed the blood of others, but is ready to shed one's own blood. 
The principle of reconciliation did not oppose class struggle, because 
revolution is class struggle. Yet its struggle is build on love and 
not hatred•丨 Y.Z. Wu c 1934: 109. The revolutionary work that the 
general public could participate included the promotion of revolution-
ary consciousness, making it more popular; the use of the conscious-
ness of the new society to undertake construction such as opening up 
public schools; to organize the public with the will of social trans-
formation; and the use of uncooperative means to resist the ruling 




24. Wu Yaozong identified two key power of the world then: communism 
and fascism. The former is revolutionary and progressive, whilst the 
latter is conservative. Y.Z. Wu cl934: 17-18. Wu's view represents 
an oversimplification of the pluralistic world. 
25. Wu Yaozong also believed that socialist society will eventually be 
realized throughout the whole world. Y.Z. Wu cl934: 40-41; Y.Z. Wu 
cl949a: 313. 
26. He first took up the post of director of the Publication Depart-
ment of the National Association of YMCA. There were plans to publish 
a series called Emergency Pamphlets which included the three catego-
ries of national calamities, Christian faith and living, and trends of 
Christian thought. During December 1941 till August 1945, he engaged 
himself in writing and translating foreign writings on Christianity 
such as Jesus as Teachers by Dr Sharman. He also founded a fellowship 
for Christian writers. In September 1942, under his sponsorship and 
promotion, the United Press of Christianity was formed, with Wu as the 
chairman. It founded the Tian Fen^ Weekly and began publishing a book 
series on Christianity. Shen Derong c1989a: 36, 37, 41. 
27. "Among the 38 delegates, eight from the CNP, seven from the CCP, 
five from the newly formed Youth party, and two from the Democratic 
League, which represented China's liberal intellectuals. The others 
were from various smaller political associations or were unaffiliated" 
J.D.Spence 1990: 488. 
28. Wu Yaozong pointed out that the open expression of public opinion 
"can change the current acute situation, and will ultimately make 
politics move in the direction desired by public opinion" Y.Z. Wu 
c1949a: 3-4. 
29. The scope of work of the association included holding of talks. 
Its areas of concern included the acceptance of democratic system, the 
key principle for China's implementation of constitutional government, 
and how Christianity could promote democracy. See K.Z Ma c1984b: 7. 
30. Examples were the Kunming Incident (In a demonstration by univer-
sity students to oppose Chiang Kai-shek for starting civil war, four 
students were killed. This had aroused meeting of more than 2000 
students in Chengdu.) and the Xiaguan Incident. Y.Z. Wu cl949a: 41, 
47-48, 50. 
31. This will be elaborated in Chapter 3 of this thesis. Y.Z. Wu 
c1949a: 76-89, 160-177. 
32. The other four were Deng Yuzhi (骄转：^丄 Zhao Ziehen, Zhang 
Xueyan (痕雪岩 ) a n d Liu Liangrao. Y.Z. Wu c 1949a: 274. 
33. The characteristics of this fraction was that "they support democ-
racy, and they are anti-Japanese, anti-Chiang and anti-imperial ism. 
They accept new democracy, accept the leadership of the CCP, and 
support cooperation with the CCP. They are also dissatisfied with the 
conservatism and corruption of Christianity, which has links with > • 
. 166 
.. 
imperialism and feudal power. They hold that social revolution is an 
important part of Jesus‘ gospel. And this part is similar to that of 
Communism... Although in faith and thought, they are different from 
others who participate in the democratic movement, they are exactly 
the same in terms of their common target and practice" Ibid: 272. 
34. The five members said their only hope was to "act as a bridge. On 
one hand, to study hard about the new lessons taught by New China, and 
faithfully experience the gospel of Jesus Christ, and the contemporary 
meaning of this gospel. Meanwhile, we shall offer what we've learnt 
and experienced to the whole Chinese Christian movement and to other 
Christians who held different ideology from us" Ibid: 273. 
35. Other rights of freedom guaranteed in the program included "the 
rights of freedom of thought, speech, publication, assembly, associa-
tion, correspondence, person, domicile, moving from one place to 
another, and the freedom to hold processions and demonstrations" J.D. 
Spence 1990: 515. 
36. Democratic centralism accepts the principle of the minority obey-
ing the majority, but the majority should respect the minority. It 
also hold that the subordinates should obey the superior, but the 
superior should obey the subordinates. Finally, the government should 
be held responsible for people's representatives. And in turn, the 
people's representatives should be held responsible for the people. 
Y.Z. Wu c1949a: 280. 
37. Putting the economy into order encompassed the tasks of "restrain-
ing inflation, building up agricultural production, and restoring the 
dismantled heavy industries" J.D.Spence 1990: 514-515, 519. 
38. Wu led a Christian delegation to talk with Premier Zhou Enlai for 
three times in April 1950. The original intention was to request the 
government to issue pronouncement to protect the church so that its 
difficulties such as the occupation of church properties by Chinese 
officials, and to report to him about the general condition of the 
church after liberation. After the discussion, Wu was convinced that 
the root cause of the difficulties faced by Chinese Christianity was 
its connection with imperialism in the past. According to Zhou Enlai, 
the fact that the right of missionaries in China were spelt out and 
protected by the unequal treaty which the Chinese hatred; and the many 
missionary incidents that caused disgust among the Chinese all coin-
bined to make Christianity unacceptable to and despised by the Chi-
nese. Deng Yuzhi cl989: 70-71. Wu said, "Premier Zhou gave us a 
clear revelation, that is, Christianity should voluntarily eliminate 
within itself the strength and influence of imperialism". Y.Z. Wu 
c1950a: 86-88; Zhao Piaohu cl989: 24. 
39. Wu said this at the 5th Meeting of the 1st National People's 
Congress held in February 1958. Wang Hongkui cl989: 63; Mao Jingquan 
C1989: 66-67. 




41. The external task of renovating Chinese Christianity was "to 
thoroughly support the Common Program, and to act against imperialism, 
feudalism, bureaucratic capitalism under the leadership of the govern-
ment. The ultimate goal is to build an independent, democratic, 
peaceful, unified and prosperous new China" Y.Z. Wu cl951a: 2. 
42. Wu cited various examples of supporting the Kesist-America Aid-
Korea campaign including the Hanzhou Christian Study Association which 
had called fellow Christians to donate for planes and cannons (dona-
tion totaling 11.5 million yuan had been received), and the Shandong 
Jesus Family which organized a medical team. Y.Z. Wu c195lb: 3. 
43. The three documents were (1) The Decision Concerning the Policy of 
Dealing with Cultural, Educational, Relief and Religious Organizations 
Receiving US Subsidies; (2) the Registration Regulations for Cultural, 
Educational, Relief and Religious Organizations Receiving US Subsi-
dies; and (3) Methods of Handling Christian Organizations Receiving US 
Subsidies issued by the Government Administrative Council of the 
Central People's Government of the PRC. TF cl951: 3. 
44. Other tasks were (1) a call to all believers to resist imperialist 
invasion and to strive for sustained world peace； (2) to undertake 
among all believers patriotic education and thoroughly eradicate the 
influence of imperialism; (3) to thoroughly implement the principle of 
self-government, and achieve unity among the church; (4) to study the 
question of self-support, and assist the church in fulfilling this; 
(5) in accordance with the principle of mutual respect, to study the 
work of self-propagation, to eradicate the stains of imperialism, and 
to propagate pure gospel； (6) to fully implement the spirit of loving 
the country and loving the church, and to uphold loving the country, 
abiding by the law, and purifying the church. Y.Z.Wu cl954: 8-10. 
45. Hu Feng was later tried on charges of coiznt err evolutionary activi-
ties and imprisoned. J.D. Spence 1990: 566-567. 
46. To Wu, socialism eliminates the ills of people exploitating, 
suppressing, and hating people. Socialism is a road that emphasizes 
mutual assistance and cooperation, equality and friendship, and to 
work for the benefit of the people. Y.Z.Wu cl956: 11. 
46. These difficulties were: some church had not resumed worship yet 
because of official ban； some church properties and furniture were 
still occupied by government units, thus hindering religious activi-
ties; official interference into religion life of believers such as 
the ban on joining religious activities, snatching away of bibles and 
hymns; a rude and humiliating attitude towards believers. In addi-
tion, there was the issue of new decrees to restrict religious activi-
ties such as the ban on offerings, the ban on renovating and building 
church, and the ban on expanding church membership. Y.Z. Wu cl957: 3. 
47. The Four Clean-ups were "in the sphere of accounting procedures, 
granary supplies, property accumulation and in the system of allocat-
ing compensatory work points in return for norms and type of labor 
performed in the communes". J.D.Spence 1990: 592. 
, » 
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48. Talking about the historical significance of the Enlightenment, 
Zhang Yufa noted three unprecedented moves of Chinese intellectuals. 
First is the idea that there should be "a fundamental reformation of 
the Chinese traditional culture. The second one was their concern for 
the rights of individuals and national independence. They strongly 
advocated self-liberation, social equality and national independence. 
Thirdly, the Enlightenment introduced many new phenomena into the 
Chinese economy, society, politics and knowledge, which were inherited 
by China in the years that followed. Finally, the movement starts 
with the introduction of freedom, democracy and'science and ends with 
the advocacy of socialism" A series of new publications on politics, 
new western ideology such as utilitarianism, pragmatism (which 
stressed on scientific testing, historical evidences and facts), 
idealism, capitalism, Marxism etc, and on literature sprung up. 
Zhang Yufa cl977: 259, 264—265, 299. 
49. F.P.Jones said, "as one reads the denunciatory articles that have 
filled Christian periodicals in China since 1951, it becomes apparent 
that many of the charges leveled against the western church, the 
mission boards, the missionaries, and many of their own Chinese col-
leagues have little if any basis in fact" F.P.Jones 1962: 166-167. 
Chapter Three 
1. Other problems raised were the problem of evil and suffering; why 
humans failed to do good, the meaning of a life doing good work in a 
universe wherein human existence was transient and humans could not 
solve the problem of the universe. Y.Z.Wu cl929: 23. 
2. L.M. Ng mentioned that according to Wu, there were two dimensions 
to the way of love as exemplified by Jesus, "First was a principle of 
action." The second was service. To love was also to serve. And by 
"service", Wu did not mean only the work of charity and welfare, but 
also the effort to improve the condition of society in order that pain 
and sufferings might be eradicated from the lives of mean and that men 
may live in freedom and dignity" Ng Lee-ming 1972: 14. 
3. Y.Z. Wu c1949a: 133. According to K.Z. Ma, Wu's article had 
aroused a series of discussion including Y.Z. Wu, "Does Jesus Have 
Hatred" Tian Feng Weekly (31 Jan. 1948)； Y.Z. Bo, "Refutation of Wu 
Yaozong's Article••一 I Have Won Over the World"； Y. Song, "Jesus Does 
Have Hatred!" Tian Feng Weekly (28 Feb. 1948) etc. Details see K.Z. Ma' 
c1984c: 8-9, footnote 15. 
4. Wu said, "God is a spirit who exists everywhere, in the hearts of 
people, in nature, and in all human relationships. One's knowledge of 
God will be biased and incomplete if one seeks God alone in one's own 
heart but doesn't seek God from nature and social life…Loving 
brothers through social relations to the neglect of the God image in 
them will make such love superficial" Y.Z. Wu cl934: 29. 
5. According to Wu Yaozong, when Christianity said God was a personal 
God, it was a symbolic saying. Personalizing god would neither deny 
nor blur the reality of God. Neither would it hinder one having 
lively relationship with this reality. Y.Z. Wu c1949a: 165. 
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6. According to Wu, "Using heart as an analogy is just to show the 
relationship between concept and fact, to show that there is no need 
to prove the existence of God, to show that God is both abstract and 
concrete, God cannot be known and seen, but at the same time can be 
known and seen" Y.Z.Wu cl948: 15. ‘ 
7. Truth known through scientific way was termed objective (relative) 
truth, whilst truth known by religious way was subjective (absolute) 
truth. Zhao Yu cl990: 21-22. 
8. Wu said, "We hope that these two ways of thought, superficially so 
different, but with so many essential points in common, will each play 
its part in shaping the new culture in the future" Y.Z.Wu 1940: 73. 
9. Y.Z. Wu thought that to love one another would respect the value of 
humans, resist oppression, exploitation and autocracy, while advocat-
ing freedom, equality, mutual tolerance, mutual concession, joint 
effort and mutual sharing, no wars for ever and realize a heaven on 
earth. Y.Z. .Wu c 1949a: 24. 
10. Wu said, "This era gives a serious challenge to we Christians, 
when you said Christianity is good, and you said the gospel of Jesus 
is the way, the truth and the life, can you use behavior and facts to 
verify your faith? How should we react to this challenge? If we 
cannot use our action and fact to proof our faith, Christianity will 
not be attached importance by others, it will even become the dregs of 
the time. But if we can use our work and facts to verify our faith, 
and be a Christian whose words conform with deeds. Then other will 
have a new perspective of us. They will not only attach importance to 
us, they will treat us as good friends and Christianity will thrive" 
Shen Yifan cl989: 100. ^ 
11. H.Z. Lee said the Three-Self Movement made the church change to 
such a state. H.Z.Kee cl975: 168. This writer agree with Lee's view 
and further point out that this reflects Wu's concept of the church. 
12. The other steps were liberation from spiritual and intellectual 
bondage, to be fulfilled by Christianity. Ng Lee-ming 1972: 37. 
13. The division is rough. It only indicates the focus of Wu's 
attention in various periods. It in no way means the exclusion of the 
development of other theological concepts during a particular period. 
For example, the stress on love in period 1 does not mean that Wu did 
not develop his concept of God and Christ in the first period. 
14. During 1936-38, Wu was studying in the New York Seminary and the 
Columbia University. According to N.Z. Zia, at that time, the New 
York Union Seminary was renowned for its Christian socialism and Wu 
Yaozong was affected by this. N.Z. Zia cl983: 3. 
15. According to N.Z. Zia, Spinoza's idea of God as nature enabled Wu 
to solve the dilemma between the atheist communists and theist Chris-
tianity as in "theological thinking, pantheism was equivalent to no 
God". Ibid: 4-5. Thus Wu used Spinoza's view in his theological con -
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struction, saying that God exists in all things of the nature. 
t 
16. In the preface of the 4th edition of his book No Man Hath Seen 
God. Wu wrote, "The target reader of this book are the youth intellec-
tuals (both Christians and non -Christians) I've met in the past 20 
yeas or so. They have a lot of queries, especially with regard to the 
existence of God. The bulk of their questions belongs to the intel-
lectual realm … a n d since the May Fourth, especially after the 9.18 
Incident, materialism has a profound impact upon young Chinese intel-
lectuals. Materialism denies religion, and hence the faith in God. 
But I feel that materialism has no fundamental contradictions with the 
faith in God, and can make up each other's deficiencies in certain 
aspects" Y.Z. Wu cl948: Preface to 4th Edition, 2-3. 
17. Wu Yaozong had once wrote that Christianity should absorb the 
achievement of the most progressive social science or else Christiani-
ty would become impractical fantasy. Y.Z. Wu c1949a: 217. 
18. During 1928-30, 5/7 of the social science books published in 
China were on Marxism. Jiang Wenhan cl982: 42. 
19. K.H.Ting said, "To contextualize theological thought and to make 
theology dialogue with its context — this was what Y.T. did in his 
life time" K.H. Ting 1990: 159. 
20. Wu had once taught Christian youths that the spirit of a prophet 
was to witness for the truth and were ready to pay for the necessary 
price. If the voice of a prophet dies down, the life of Christianity 
also came to an end. Chen Yiming cl989: 39.“ 
21. See pp.94-95 of this thesis on the idea of absolute and relative. 
22. This view was raised by Philip Shen during discussions with him. 
23. Ibid. 
Chapter Four 
1. See pp.94-95 of this thesis. 
2. After 1949, Wu successively became the chairman of the Three-Self 
Patriotic Movement of Chinese Christianity, a member of the National 
People's Congress, the Chinese People's Political Consultative Confer-
ence, the Political and Law Commission of the Government Administra-
tion Council of the Central People's Committee of the PRC, the Admin-
istrative Committee of East China, the Cultural and Educational Com-
mittee of East China, a member of the Chinese Welfare Association, and 
Vice-chairman of the Chinese People's Relief Work Association, etc 
Zhang Chengzong c1982: 1， 3. 
3. Wu said the idea on the Kingdom of God to Ding Guangxun in private 
in Czechoslovakia. K.H.Ting 1983: 6. 
4. In the ‘20s, the greatest concern of Chinese theologians was in -




invasion picked up pace, the greatest concern of the Chinese was 
safeguarding political autonomy instead of the cultural ‘tradition." 
This plus the realization of the limitations of indigenization turned 
theologians' attention towards national salvation and reconstruction 
— - " t o look for the direct and concrete contribution Christianity 
could make to the Chinese society" Ng Lee-ming cl979: 1-4. ‘ 
5. These regulations are "Management Rules for the Administration of 
the Place of Religious Activities in Guangdong province of the Guang-
dong Provincial People's Government； Provisional Management Rules for 
the Administration of Religious Affairs in Guangzhou of the Guangzhou 
Municipal People's Government； as well as Suggestions by the Guangzhou 
Religious Affair Bureaus Concerning the Clearing Up and Rectification 
of the Open Place for Religious Activities. K.H.Ting, cl989a: 17-19. 
6. For example, of the 40 articles or so in issues No. 16-18 of the 
journal A Collection of the Sermons, only one can be counted as show-
ing efforts of contextua1ization. 
7. This summary is based on a review of the following articles; Luo 
Zhengfang cl984: 52; K.H.Ting cl983: 3-5; Yang Anxi cl988: 13, 16-17; 
Shen Mingsui cl981: 6-7. 
8. As early as 1985 and 1988， in various articles, Ding Guangxun 
already stressed on the significance of God's love and the gospel of 
love. In the article "The Mission One Should Have when Alive", he 
noted that love "is the key underlying all creation and unlocking the 
mystery of existence", and "God's love urges Him to create, teach, 
forgive, save and sanctify. The ultimate goal is to shape a imiverse 
of love, a human community wherein voluntary mutual love is the 
order" K.H.Ting cl985: 43. In another article "To love to the last", 
he hinted that the gospel of love and reconciliation best suited 
different historical context of China. He "pointed out that the most 
basic principle and foundation of the universe was love. And the love 
of God and Christ was unconditional and self-sacrificing. He noted 
that the transition from a semi-feudal, semi-colonial state to social-
ism was a long process. During this process, the changes and set-
backs always made human relationship tense, and hurting others was 
common. Many people were in a state of loss, badly in need of love. 
And "the gospel of love of Christ can finely satisfy their wants". At 
a time when China no longer stressed on class struggle, but emphasized 
stability and unity, the gospel of love was also apt. And love could 
also be a counter-force to the ultra-leftist tendency in the ,50s. 
Ibid c1988b: 59-60. 
9. Ding Guangxun mentioned that in China, such phenomena as "the 
shortage of medicine and doctors, helplessness before natural disas-
ters, the low level of culture, uncivilized behavior, the existence of 
many (disabled persons)“ were still common. To serve was in line with 
Christ teaching and Wu's wish. It also put love-country love-church 
into practice. He suggested such service programs as "to promote 
literacy, cleanliness, and hygiene, good family relations, equality 
between men and women; to care for the disabled, the sick, and the 
poor; to fight against bribery; to undertake works for the common 
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